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FOREWORD 

The Srivacanabhusana of Sri Pillai Lokacarya is a unique 
sacred scripture of Srlvaishanavisra, containing bis thoughts 
connected with God, Soul and Matter and their mutual relation and 
means to salvation. Srlvaishnavacaryas who came immediately 
after Ramanuja, centralised their thoughts on theological ideas on 
the basis of Sr] Ramanuja's metaphysical thoughts. Filial 
Lokacarya, on the basis of such earlier sayings, brought out this 
book. As he has strung a garland out of the gems of his predeces¬ 
sors* sayings it is aptly called the ‘3r]vacaaabbusanam\ 

To understand the post-Ramanuja period of Srlvaishnavisra, 
this bock is immensely helpful. lo all it comprises 463 sayings. 
Tradition divided it into four 'prakarana?', and six topics viz, 
(i) Purusakaravaibh&va (greatness of intersessor), (ii) Sadhanasya 
Gaurava (Greatness of ‘means*), (iii) Adhikari Kritya (Duties 
of Prapannau (iv) Satgurupasevana (Dependence on the eminent 
Guru), (v) Ahetukl Haridaya (spontaneous grace of the Supreme 
Lord) (vi) and Guror upayata (the role of Preceptor). The 
importance of this book is enhanced on account of a great 
commentary on the scripture by Msnavala Mamuni, who through 
eight disciples propagated ^rivais^avism. 

The quintessence of the scripture is that God moves Himself in 
rescuing souls from the bondage of samsara and helps them to reach 
Him; heaco it ii not necessary to follow any means to get salvation. 

The unique feature of the writings of £nvaishnava acaryas of 
the post - Ra nanuja period is the adoption of a peculiar language, 
namely the ‘Maatpravala*. It is a blend of Tamil and Sanskrit 
with the interchange of terminologies of both. After 
Ramanuja, particularly, books connected with secret doctrines of 
^rivaishoavistn, the Rabasyagranthas, were written in Manipravgla. 

The emergence of the importance of ‘Rahasyatraya mantras, 
(Astaksara, Dvaya and Caramatfloka) is another noteworthy featuro 
in the p >st - Ra in tuja period. In fact, Astaksara and Dvaya oould 
bs traced from the Vedas (Atfu'va Sirai and Kifkivalll). Tha 
Cara mail oka is taken from the Bh'igavai Gltd (Chapter 18). Them 
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mantras arc taken as the essence of Ibe Vedic teaching* about 
Tattvatraya (God, Soul and Matter). As the meanings of thvic 
mantras are based on esoteric principles, there arose the necessity 
to write detailed commentaries, quoting profusely from tfrulis, smrtis, 
Ttihasas, Puranas, etc. to demonstrate that like ideas have sciipiural 
support. In ibe case of Caiamarfloka, aianas of post - t arr&ruja 
period never hesitated to deviate from £ri Ramanuja’s commentary 
on the Catamagloka. In fact the Carama^loka gained so much of 
importance that it was given an independent status, ranicaramam is 
a work written by Pillai Lokacarya for specially treating the 
Caramagloka. As the later acaryas 9 teachings became moksa - 
oriented, they gave more importance to the Kahasya mantras than 
to the Vedic mantras. 

. Tn the Snvaconabhasana great religious principles are 
summarised in a nutshell for example, “By the two qualities, namely 
tranquility and self-restraint, the acaiya comes within one’s reach; 
from having reached the holy mantra, the Lord comes within one's 
reach ; from having reached the Lord the land of attainment comes 
within one's reach’’ r / vacanabhusana % 97). A great luxurious Vedic 
religion with enormous complicated rituals and upawnat is now 
reduced to a small field. The special feature of $nvacanabhusana is the 
importance of acarya-sisyabhava, based on getting secret mantras. 
To institutionalise religion, Lokacarya codified the conduct of rfisya 
and acarya, and accepted that the acarya-abhimana (favour of 
acarya) itse.f would lead to m^ksa, without the help of Bhakii or 
Prapatti (461 to 463). This is an important contribution by 
Lokacarya to £rivaishnavism. 

Acaryas of post-Kamanuja period accept God himself as 
Upaya but an accomplished one, Siddha Upaya. Acarya is in one 
respect, a Siddhopaya* In this lespect Fillai Lokacarya quoies the 
idea of Vaduga Nambi that Upaya bhava of Acarya is not fully 
realised even ( by Kurthajvan and Mudaliandan, disciples of 
Ramanuja. They arc called Mrukarayar' (doubJe-iaccd) (411) 

As the God is omnipotent and omniscient, there is no necessity 
for either Bhakii or Prapatti. By extreme thinking the acaryas 
rejected the theory of both Bhakii and PropaUi as becoming means 
to salvation. They are taken as a pretext only? (V)aja matram) no 
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real means. The question raised by Lokacarya is, why the 
£attras prescribe Upasanas?. On this matter he says : “As the god gets 
connected in IJpaya Djsa and Upeya Daga, He only stands as a 
real Upiya' 4 (I2M28). Bhakti is mixed with ahahkdra and 
therefore it is rejected. Prapatti is also interpreted as accepting 
God as an Updya . No human effort is included. But it is 
interesting to note that the Bhakti of Ram&nuja is not an ordinary 
one (popular Bhakti i; but it is in the form of Upas&nas of the 
Upanisads. It is also possible for the three classes only 
(Traivar^ikadhikara) (See Srlbhasya 1-3-33). £il Ramanuja also 
stresses Varn^aramadharma as a helping hand in the development of 
Bhakti , which is accepted as a Moksa Sadhana (Sribhasya IV. 4 22.) 
Rfimanuji, as is evident in Snvac mabhusana (234) objected to 
Periyanambi’s actions which violated the tradition of Varnarfra- 
madharma. But acaryas of post-Ramanuja period felt that 
Moksa should be within the reach of every one. Some of the 
episodes connected with Ramanuja clearly demonstrate this point. 

Ramanuja identified the Brahman of the Upani$ads with 
Nflraya^a of Subalopanisad (v ii) (e>ha sarvabhutantara ma apahata- 
papma-divyo deva eko Narayaruh). So in the Godhood of £il 
Kama »uj t, personal and impersonal characters get fused. The post- 
Ramanuja acaryas give importance to the personal aspects on the 
analogy of humaa life, but without its defects. Though Prapatti is 
accepted by aca'yai at a means to Moksa, it differs in definition and 
prescription. As G >J Himself moves and takes the initiative, he fulfils 
His ambition by getting the soul to Him. Acceptance of God's 
movement or aotwejection is itself taken as Prapatti . In the 
pJst*Kamaauja period, ^riviishnavism divided on account of 
Prapatti's nature and functions. 

To understand Pillai Lokacarya’s doctrines, a study a $r\ vacana- 
bhusana becomes absolutely necessary. Dr. Robert Letter, University 
of Colorado, after fully studying the works of £rl Ramanuja and of 
Acaryas in post-Ramanuja period has translated Sn vjeanabhusana 
into English, which will certainly be of help to students of 
Vijistadvita philosophy, Indian and Foreign. 

2nd July 1979 * Agnihotram Ramanuja Tatacharya 

Madras. 
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Pillai Lokdcaty a has the credit of being the first teacher to write 
‘Aahasya* texts, that is, books dealing with the meanings of the three 
esoteric mantras and allied secret institutions of the great teachers 
before himself. Of the eighteen Rahasya texts written by him, the 
Snvacanabhusana is easily the grandest. Its name implies that it is 
Intended to be an Ornament strung of the gem-like sayings of the 
great teachers of yore. This self-luminous "Ornament of tayings*’ 
written in a mixed language of Sanskrit and Tamil is made more 
resplendent by the magnificent commentary on it by another great 
teacher, Manavala Marouni. 

It is no wonder that the £r]vacanabhu$ana with its gloss by 
Manavala Mamuni attracted the attention of Or. Robert C. Lester ( 
who is teaching major Philosophy and Religions of India at the 
University of Colorado. He had been to Madras twice to study the 
Visistadvaita Philosophy and the Tamil psalms of the Vaisnava 
Alvars. On Ramanuja, ^rivaisnavism and the doctrine of Prapaiti 
Dr. Lester has contributed a paper in th cHistory of Religions, 
University of Chicago, (V. ii. 1966 pp. 266-82) U. S. A more recent 
and solid contribution in the same field is Dr. Lester's Yoga in 
Ramanuja (Adyar Library, 1975). 

During his visits to Madras Dr. Lester was closely associated 
with Dr. V. Raghavan and the Kuppuswami Sastri Research Institute 
in his studies on Visistadvaita. The Institute is therefore happy to 
publish Dr. Lester’s edition bf $ri\acanabhusana in Roman Script 
wiib English translation and annotation. 

Dr. V. Raghavan, Honarary Director/Editor, Kuppuswami 
Sastri Rtsesrch Institute, was mainly responsible for this publication. 



and was also going through its proofs. He suddenly passed away 
on Sih April, when a major part of the work was printed. 7 he 
Institute regrets that he is not alive to see the completion of the work" 

Thanks are due to Sri Agnihotram Ramanuja Tatachariar for 
contributing the Foreword, and to Prof. A. Tiruvengadathan for 
assistance in reading the proofs ; Dr. Lester was associated with 
both of them at Madras. I also thank the Chimata Trust for the 
donation of R«. 500 towards the publication, and the Srinivasa 
Gandhi Nilayam Press for undertaking to print the work. 

K.S.R, Institute 
Madras-4 
July I, 1979 


S. S. JANAKI 
Curator 
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SRIVACANA-BHUSANA 

OF 

PILLAI LOKACARYA 

INTRODUCTION 

Salutations to the teacher, Lokacarya, son of the respectable Krjpa, 
giver of life to the jlva bitten by the serpent of samsara I* 

Pillai Lokacarya (c. 1213- 1323 A.D.) is a key figure in the 
definition of what comes to be known as Tehkalai (Southern school) 
J>rivaisnavism. According to traditional accounts, he stands seventh 
in the line of teachers from the Bhasyakara, Ramanuja : 

Ramanuja (c. 1017-1137) 


Kurattalvan Embar 


Bhattar 

I" 

Nafijlyar 

I 

Nampillai 

I " 

Vadakku Tiruvlthipillai 

_J_ 


Pillai Lokacarya Alagiya Manavala Perumal Nayanar 

What can be said of his life is embodied in the Yatlndra Pravcna 
PraLhavam, which, as the title indicates 1 , was written to laud tht 

1 Anonymous taniyan or laudatory verse to Lokacarya. 

1 “The Greatness of the One Devoted to Yatlndra (Ramanuja): 
the one devoted to Ramanuja is Manavala Mamuni 
The ikork is composed by Pillai Lokam Jlyar. 
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greatness of Manavala Mamuni, chief commentator of Lokacarya’s 
works. Lokacarya’s father, Vadakku TiruvlihipilUi, a braamia, 
wrote the Muppattarayirappadi or 36,000 commentary on 

tr ■ 

Nammalvar’s Tiruvaimoli , at the dotation of his teacher, Nampillaj 
(al^o known as ‘Lokacarya'). Pillai Lokacarya was born out of 
extraordinary circumstances. Vadakku TiruvLhipillii, although 
married, lived the life of a brahmacarin. His mother complaiaed 
to his teacher Nunpillii thit her son would ha/e nothing to do 
with his wife. As a consequence, Nampillai had the girl sent to 
him ani stroking her stonach, he blessed her. At the sam; time, he 
informed Vadikku TiruvLhipillii not to give up his renunciation but 
to keep company with his wife lest people should speak unkindly 
of him. In due course, Vadikku Tiravichipill al s wife bore a son 
who was called Lokacarya Pillai, Son of Lokacarya”. 1 A second 
•on. Alagiya Manavala Perumal Nayanar, was born to this woman 
at the specific request of Nam Perumal, the Lord of the ^rlrahjam 
temple. This son died at an early age but not before producing an 
important treatise on the teachings of NammaUar, the Acary j- 
hrdayam. 

Neither Lokacarya nor his brother married, both living life-long 
as brahmacarins tand, indeed, the Snv icanabhusana strongly favours 
such a life). Teaching at Srlran^am, Loka-'arya gathered numerous 
disciples, both male and female. Late in life, due to a Muslim 
invasion, he was forced to flee ^rirangam, bearing the utsavj-m&rti 
(processional image) of 3rlrah|anatha. A short time later, exhausted 
from travel, he died at tae village of Jyotiskudi. 

Lokacarya produced eighteen treatises, collectively known a$ 
the AstaJafa-rahasya or “Eighteen Esoteric (or Secret) Teachings”.* 
Of these, three are considered most important: (1) the Tattvatrayam 

1 The name is later transposed. 

• Tanitirurruntiram, Tanidvayam, TanicararrtiShkam, Tattva - 
tray am, Tatt va$ ekharam, Parandapadi, Sri yah patipadl, 

Yadrcchikapadi, Mumuksuppadi, S drasan graham, Saracatuz - 
taya, PrameyaSekharam, Prapanna-paritranam, Arciradi , 
Arthapanchaka, . Sri vacanabhusana, Na va vidhasamban - 

dham and Navaratnamala . 
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a summary of the nature of the three realities, sentient beings (cit\ 
non-sentient matter (acu) and the Lord (/.f vara), from the perspective 
of the Vigistadvaita Vedanta; (2) the Mumuksuppadi , “manual for 
those desirous of moksa'\ elaborating three fundamental truths of the 
$rivaisnava-sampradaya ; the Tirumantram or Astaksara, om namo 
naraycnaya , the mantra embodying the essence of the teaching 
of the Veda ; the Dvayamantram, $ n man-N a? ay ana caranau Saranam 
prapadye, Srimale Nara yanaya namah, the mantra of prapatti ; and 
the Caramaslokam or “Last Word” of Krsna, Bhagavadgita 18.66, 
clarifying that the Lord alone is the moksopaya : 1 and (3) the 
Srtvacanabhusanam or “Ornament of Sayings”. These three works 
together with the Acaryahrdayam and the commentaries on all 
four by Manavala Mamuni comprise the authoritative corpus of 
Tengalai ^ilvaisnavism. 


Lokacarya is today referred to as an Ubhaya-Vedantin, one who 
teaches the essence of both (ubhaya) the Sanskrit and the Tamil 
traditions. Actually, he synthesizes elements of three traditions: 
the Vedanta of Ramanuja, the mystical, devotional outpourings of 
the Altars and the teachings of the Paricaratra Agamas. The style 
and the content of his writings show him to be especially concerned 
to communicate Vaisnavism to the uninitiated masses of South India, 
He writes in what is called the manipravala style, mixed Sanskrit 
and Tamil—essentially Tamil in which the Sanskrit words are 
committed to Tamil grammatical forms. Some of the teachings 
expounded by Lokacarya were also held by the elders of his time, 
such as Nampillii, Periyavacchanpillai and Vadikku Tiruvithipjjlai, 
but they gave expression to these ideas only in commentaries* 
Lokacarya was the first to write independent treatises, presenting 
the Vedanta in the vernacular language. Given this fact and his 
views on caste (discussed below), he can be considered something 
of a social revolutionary. 


1 Tattvatrayam and Mumuksuppadi have been translated into 
English by M. B. Narasimha Iyengar and published by the 
Educational Review Book Depot, Madras, 1966 and 1962. 
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There are two incidents which strongly suggest that he was 
significantly innovative. The first of these is recorded by Manavala 
M a muni in his Introduction to the Srjvacanabhusana, a* he relates 
how Lokacarya came to write this work. Manavala speaks of a 
certain man of Mangarbakkam, near Kanchlpuram (no personal 
name is given), who had a dream in which he was instructed in 
certain secret teachings by Varadaraja, the god of Kanchlpuram, and 
then told to go to Srlranjam. At Sdrahiam the man happened to 
overhear Pillai Lokacarya, who to his surprise was teaching 
his disciples the Very truths that Varadaraja had revealed in the 
dream. A short time later the man had another dream in which 
Varadaraja instructed him to request that Lokacarya commit theso 
teachings to writing 6ince they had not been given before. The 
second incident is recorded in the Yatwdrapravanaprabhavam. 
Here we are told that after the appearance of the Srivacanabhusina , 
some prominent members of the £ilvaisaava community publicly 
objected to Lokacarya's teachings concerning the Bhagavatas 
(those who stand in right relationship to the Lord). Lokacarya 
argues that the Bhogavata transcends caste and even though he or she 
may be of the lowest caste, such a one is to be given the highest honor 
and service.The story goes that the complaint was taken up by Alagiya 
Manavala Perumal Nayaijar, in the presence of the Lord of 
^rlra^gam temple and trie Lord Himself, through the priest, 
vindicated Lokacarya before the Vaisnava community. 

The central teaching of the $rivacanabhus<ina is that the Lord, 
Himself and only, through the mediation of the acarya, is the means 
to the ultimate well-being of the soul; that, to this end, nothing is 
required of the soul except recognition of its essential nature and 
non-refusal of grace, and even these are the result of grace. 

The authoritative texts for this teaching are the Ramayana and 
the Mahobharata —these itihasas clarify the meaning of the Vedanta. 
Lokacarya also quotes liberally from the songs of Alvars, especially 
those of Nammalvar’s Tiruvaimoli . Alavandar’s Stotraratna and 
the Jitante Stotra are referred to at several points, but there 
are no specific references or allusions to the teachings of Ramanuja. 

According to Lokacarya, the principal function of the 
Ramayana and the Siahabharata is to reveal the Lord as Himself 
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the upnya (the means) as well as upeya (the goal) for the sou! and to 
reveal the Goddess as purusakara (mediatrix; between the soul and 
the Lord. In numeious instances, the Lord as Rama and as Krsna 
shows Himself as upftya . Slta reveals in herself the qualities 
necessary to purasakara- hood, namely mercy, dependence upon the 
Lord and not being subservient to any one other than the Lord. 

The problem of human life is set by the fact that the jjvatman 
(embodied soul), on the one hand, has accumulated numerous 
defects from which it cannot get free, and the Lord, on the other 
hand, is committed by His own will to reward and punish karma. 
The Lord desires communion with the soul, but cannot 
accomplish it. His concern for the welfare of the soul knows 
no bounds. Though surrounded with splendor in Y'aikuntha, the 
Lord is without pleasure as His mind is always with those in bondage. 
Unable to bear the divorce between Himself and souls. He gives them 
bodies and organs of understanding and communication; He goes 
and dwells within them, embracing them like a mother embracing 
her sleeping child. To the soul, He may seem indifferent, but ii 
actuality. He is trying every means of rescue, searching for one defect 
that can be exaggerated into a virtue, taking any opportunity to even 
imagine some small goodness which may be an excuse for Hi< grace 
(381) Forgetting His perfection and independence. He comes tangibly 
into the midst of souls through His arcavatara (His presence in the 
icon) (38), In His para , vyuha and antaryami forms He is inaccessible 
like distant waters, beyond or beneath the earth; His avataras as 
Rama and Krsna have come and gone; only as arcavatara in the 
temples is He easily accessible like water in deep pools (39). Even 
so, He cannot penetrate the ahamkara surrounding the soul. 

The soul desires communion with the Lord, but cannot rise above 
its karma. Without realising it, even the efforts which it makes 
toward reaching the Lord, those which scripture says are the means 
(i upaya) y stand agaiast this attainment. By essential nature, the soul 
is Sesa to the Lord, slave {dasa) or servant (adiyan) existing only 
for the Lord's enjoyment: 

Knowledge and bliss are also (qualities) of the self, but 
its distinguishing quality is dasyam . (73) 

When the bonds caused by ahamkara are broken, the 
eternal name of the soul is adiyan. (77) 
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The Lord is .fcsi, master. One to serve whose purposes everything 
else exists. Thus, the soul’s supreme well-beiDg lies in surrendering 
everything to the Lord ; but this essential relationship is disallowed 
by karma. As long as the soul acts as if its well-being depends upon 
its own efforts, the Lord can do nothing but re>pond as a judge to 
its karma. And, no karma is great enough to warrant attainment 
of the Lord. In fact, it is not a matter of greatness—the attainment 
of the Lord depends simply on the soul’s recognition of its own 
nature and this nature is denied by every self-assertion. 

The situation requires mediation, an agent or go-between 
(puruscikara ). Thus the Goddess steps between the judging father 
and the errant child to expose the karma-relationship for what it 
truly is, to assist the soul to relax, to surrender pride and self-effort 
and to call forth the Lord's tenderness. Scripture offers examples of 
the Goddess’ mediating power, for instance, Sl T a, although she had 
the power to destroy them, mediated on behalf of the demonesses 
who held her captive at the request of Ravani, telling Hanumai. not 
to harm them ; again, she mediates for Vibhisana by suggesting 
that he surrender himself to Rama, requesting protection. Her 
power to mediate is passive, by her mercy she attracts the Lord. 

The Goddess is the great model of mediation. In practical 
application, it is the acarya or teacher who mediates on behalf of the 
soul and the Lord. The Lord Himself took this role as Krsna, 
mediating between the Pandavas and the Kauravas, and mediating 
between Himself and Arjuna to whom as acarya, He gave the great 
teaching,. the “Last Word” (caramaSlokam), to the effect that He 
iilonc is the means. 

«—there is no way except the affection of the acarya 
(aesryabhimana) for him whose self-conceit blocks the affection of 
the Lord.’* (443) 

The acarya is not himself the means ; he is only the instrument or 
channel of the Lord’s grace. 

“—the soul’s essential attributes arise not from ourselves nor 
from others but by the grace of the Lord which comes by means of 
the grace of the true acarya.” (243) 
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The acirya holds the key to self-knowledge (dlmy&dni) as ho 
transmits the holy mintra ( tirumintiram ) f the Audksara, om namo 
Narayanaya : 


“ The direct meaning of ‘ acirya * is “one who teaches 
the great holy mantra, which removes samsjra (315) 
“•..from having reached the acarya, the holy mantra 
comes within one’s reach ; from having reached the 
holy mantra, the Lord comes within one’s reach 
and from having reached the Lord, the land of 
attainment (Vaikuntha) comes within reach...” (97) 

A mediator or acarya is not absolutely necessary, as is evidenced by 
the fact that among the . Alvars only Madhurakavi had an acarya 
(namely, Nammalvar). However, the Ajvars were exceptional 
individuals; most embodied souls are incapable of surrendering 
themselves without assistance. Even seeking out an acarya can be a 
source of pride and self-effort; it is better that the ac£rya himself 
takes the initiative, showering his affection (< abhimana) on the soul. 

Surrender, throwing oneself down at the feet of the Lord 
(prapatti), is the natural disposition of the soul. It is essentially 
self-knowledge (dtmajHina) and submission to being protected 
( raksyatva-anumati ) and these are natural to the soul rather than 
added thereto by effort. Prapatti is thus not a means, and in as far 
as the embodied soul takes it as a means, the act is one of the defects 
which the Lord accepts or overlooks in taking the soul to Himself. 
There is no possibility of meriting grace ; on the contrary, it is the 
very demerit of the soul which commends it to grace. The problem 
of other means than the Lord, such as bhakti or updwna facilitated 
by kirma and jiidia, is that they encourage reliance on.some kind of 
m^rit and are thus opposed to essential nature. Scripture (the 
Vedanla-texts) prescribes such m*ans only in order to get the 
attention of wayward souls—like offering sugar-coated pills to the 
diseased. 

That prapatti is the appropriate posture of the embodied soul 
anlis elective for all persons irrespective of their ignorance, 
knowledge, devotion or station in life, is shown by numerous 
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examples in scripture ; Draupadi, Vibhlsana, the gopi Chintayanti, 
the bird Jatayus, the elephant Gajendra, Lak§mana, etc. Prapatti is 
easy : 


Being as it is, the effect of the soul's nature and 
suitable to the essen’ic l nature, it is easy, since it is 
accomplished by renunciation alone...(135) 

Prapatti is easy because there are no limitations upon it as to time 
place or circumstances under which it is performed. Anyone is 
qualified, and, in fact, those who have the least to commend them, 
those humbled by the circumstances of their birth and their lack of 
learning, are far more likely lo attain the Lord than those of high 
birth and great learning. Prapatti is easy, because the same Lord 
who is the goal of the soul, is also the means. 

The Lord Himself turns the soul around, away from worldly 
pleasures and toward Himself. He accomplishes this at a particular 
time and place for each soul because He waits for an excuse, an 
opportunity to magnify some small, unintended goodness (yadrcchika- 
sukrta) as the basis of His rescue. Perchance a woman going to 
market happens to pass the temple, or a farmer chasing his cow, 
accidentally goes around His shrine, a gardener watering ffoweis 
unintentionally drops water on a tulasi plant. The proceeds of grace 
begin to show like sprouts in a field where no one planted seeds. 
The embodied soul becomes restless in samsara, begins to ask 
questions about its origin and destiny and turns however slightly 
toward the Lord. Seeing the Lord (which is easy in His arcavatara) 
the soul begins to reflect on its ignorance and imperfection and the 
qualities of tranquillity (jama) and self-restraint ( dama ) begin to 
develop. From all this, the soul is attracted to the ac&rya, the 
facilitator of prapatti . 

The essential posture of the prapanna toward the acarya, as 
toward the Lord and the Lord's people (the Bhagavatas), is unflagging 
affectionate scivice (kainkarya). The true acarya is full of 
compassion and empty of pride as he looks to his own teacher and 
the Lord rather than himself as the source of goodness. The 
prapanna. responding to his favour sees him as mother, father, wife. 
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sons, wealth, the mantra, the god, the fruit and the means. All of 
the duties, disciplines and rituals which others perform as necessary 
to moksa, the prapanna undertakes, not as a means, but as service 
in grateful response to the favour of the acarya and the Lord. The 
nature of this service is dictated by varvaframa-dharma and the 
instructions of the acarya it is natural and uplifting rather than 
demeaning as the prapanna is gradually released from striving after 
reward and fearing punishment or failure. 

Service of the acarya grows into service of the Lord and service 
of the Lord blossoms into service of the Bhagavatas. The Bhagavata 
is any person who lives and serves in the grace of Lord. His status 
is determined not by name, caste, family or village, but solely by 
his relationship to the Lord. There are many who go about wearing 
the outward markings of the Bhagavata, but like burnt-cloth they will 
be blown apart by the first winds of aversion of the Lord. A true 
Bhagavata should be honored and served as equal to the acarya and 
even superior to the Lord, in as much as his influence upon others is 
liberating. The greatest obstacles to surrender are pride and 
sensuality, casteism and offence to Bhagavatas. The latter two 
derive from the former and are often closely related. Caste has 
nothing to do with one’s status in the eyes of the Lord. Those of 
high birth who cast aspersions on Bhagavatas who happen to be of 
low birth commit an intolerable offence. Scripture is full of 
examples of persons of low caste or even non-humans being graced 
by the Lord - witness Vidura, Dharma-vyadha, Tabari, Cintayanti 
and Jatayus. The Lord Himself has more than once manifested 
Himself in a low-caste form (Lokacarya does not explicitly say so, 
but as his brother Alagiya Manavala Perumal Nayanar points out 
obvious examples are Krsna, a cowherd and Nammalvar, a 3udra). 
Living in grace does not promote frivolity or immorality. On the 
contrary, the Bhagavata not only refrains from what scripture 
prohibits but refrains as well from the pleasures scripture permits ; 
for instance, the Bhagavata refrains not only from illicit sexual 
relations but also from those which dharma permits. The grace of 
the Lord, mediated through the acarya inculcates in the disciple, non¬ 
violence, non-stealing, non-lying ^nd the non-grasping of others’ 
wives. A true disciple renounces all worldliness and association with 
those who are oriented toward the world. 

2 



10 


SR1VACANA BHUSANA 


The Srivacanabhusana is not a systematic treatise ; it is more a 
collection of discussions on various topics. Sometimes the logic of 
the relationship between one topic and another is set forth and 
sometimes it is not; for instance, the transition from the Goddess 
as purusakara to the acarya as purusakara is never explicitly stated. 
Nonetheless, there is a basic consistency in Lokacarya’s theological 
position. 

It may appear problematic that certain things are required of 
embodied souls, such as self-knowledge, surrender and the taking of 
an acarya, and yet that no human effort conditions the Lord's grace. 
This kind of question is raised in a number of different contexts. 
The answer consistently is that all that which appears to require self¬ 
effort, self-assertion, is in actuality the action of the Lord—the entire 
drama of bondage and liberation is the Lord’s own doing and 
enjoyment. The Alvars pose a problem in this regard as they appear 
to strive toward attaining the Lord. Lokacarya argues that this is 
only the Lord moving them to greater heights of devotion and service. 
A more difficult issue arises when one asks, “ If salvation is by grace 
alone, why is it only for certain souls at certain times ? Why not for 
all souls at one instant?” One answer to this query is simply that 
the salvation of the soul is the Lord’s enjoyment and the Lord enjoys 
as He wills. The response that Lokacarya seems to prefer that 
the Lord waits for an excuse—He moves on the basis of unintended 
good deeds ( yadrcchika sukrta). This may amount to saying that the 
matter is beyond our understanding. Indeed, Lokacarya argues, one 
should look to what is before him (water in the hand), namely 
the arcavatara and the acarya, rather than that which is far removed 
(water in the clouds or rivers), namely the Lord Himself. 

The Alvars pose other problems for Lokacarya. First, they, on 
numerous occasions, bless the Lord or seek to protect Him with 
manga! aSasana (protective benediction), an action which would seem 
inappropriate for a $esa. But he points out that there are numerous 
examples of such protectiveness, such as Guha and Laksma^a 
attempting to protect Rama, and, it is no more than the natural 
spontaneous outpouring of one who seeks the continued welfare of 
the Lord upon whom his life so crucially depends. Another 
difficulty posed by the experiences of the Alvars is the fact 
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that these prapannas speak of moments of mutual love between the 
soul and the Lord-equality in embrace, even loss of essential identity 
as Sesas, in the ecstasy of divine experience. Lokacarya’s conclusion 
is that, indeed, at a certain stage, even Sesatva becomes restrictive, 
like the ornaments of a lady when her lover would embrace her. 
Sesa-Sesi is transformed into fully mutual enjoyment and this is not 
to be considered as perverse or detrimental to the well-being of the 
soul. Once the way is opened by the surrender of the soul, the Lord 
takes the soul, body and all—lovers embracing do not mind 
sweat and dirt on the body. 

It may be useful in estimating the extent of Pillai Lokacarya’s 
contribution to Vaisnava thought, to briefly compare the main 
feature of his theology with the theology of Ramanuja, one 
hundred and fifty years earlier. Ramanuja’s chief aim is to establish 
that the Vedanta teaches the highest Brahman as saguna , Supreme 
Person ( paramapurusa ), and the individual soul and the non-sentient 
universe as the body of the Supreme (farirq-fariri-bhava), distinct yet 
not separate, the soul existing as $esa to the Lord who is fesh 
Following the Upanisad-s and the Bhgavadgita, he teaches that 
the goal of the soul is enjoyment of the Lord (bhagavadanubhava) 
and the means {upaya) to this enjoyment is knowledge which has 
reached the formofbhakti (bfmktirvpapannamjfidnam). This bhakti 
has the form of meditation (upasana or dhyana) and is assisted and 
supported by the performance of certain karmas : 

And the only means to obtain Brahman has been stated 
to be intense devotion which has the form of continuous 
meditation which has reached the state of vivid per¬ 
ception immeasurably and overwhelmingly dear, 
accomplished by firm adherence to bhakti supported 
by one’s own karma, based on knowledge of the real 
obtained from scripture. 1 

This bhakti is not the direct means to the attainment of Brahman. 
The soul must be chosen by the Lord ( Katha Upanisad 2. 23) ; but 
the Lord chooses only those who are extremely dear to Him by the 
tact of their devotion. Ramanuja expounds a doctrine of 
co-operative grace. The Lord is ultimate)) in control, but He 

1 Ramanuja, Vedarthasahgraha 
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controls as the One who permits or consents ( anumantr ). He permits 
those who are well disposed toward Him to increase in bhakti and 
He permits those who are ill disposed to fall away even further. 
We may say that Ramanuja holds human effort and divine grace in 
tension with each other. As bhakti requires a knowledge of the 
Vedas and the performance of Karmas peculiar to the twice-born 
castes, the ^udra and others are excluded from the possibility of 
attaining to Brahman. 

Lokacarya builds on Ramanuja’s doctrines of the Supreme 
Person and $esa-Sesi-bhava , but immensely enhances the status of 
the Lord. £esa is now defined as dasya (slave), primacy is given 
to the Lord’s enjoyment of the soul rather than the soul's enjoyment 
of the Lord, and the Lord Himself is the sole and entire means by 
which He is to be obtained. Ihe goul of the soul is service of the 
Lord ( bhagavatkainkarya ) rather than enjoyment of the Lord 
(bhagavadanubhava). The posture of the soul toward the Lord is 
surrender rather than energetic effort in the performance of karma 
and meditation. Vivid mental perception of the Lord in yoga gives 
way to the actual and full presence of the Lord in the arcavatara . 
Ramanuja envisages the role of the acarya as that of one who gives 
instruction in the Vedas and the nodes of meditation therein 
prescribed. For Lokacarya, the acarya is a much more powerful 
figure, a mediator (purusakara) between the soul and the Lord, 
one whose primary task is to instruct in the secrets ( rahasya) carried 
by the Holy mantra ( tirumantram ). Ramanuja speaks of neither the 
Goddess nor the acarya as purusakara and his prescriptions for the 
well-being of the soul do not include mantric rahasyas. Lokacarya 
opens the way to salvation for all persons, whereas Ramanuja’s 
upaya was intended only for the twice-born. 

This summary comparison of Ramanuja and Lokacarya is 
brief and no doubt leaves loose ends, but may serve to point out 
that Lokacarya’s theology represents a significant development 
beyond that of Ramanuja. The key differences appear to derive 
from the scriptural sources upon which each of them relies. 
Ramanuja is a Vedantin, in the strict sense of the term, and a 
Bhaktiyogin-he relies almost exclusively upon the Upanisads and 
the Bhagavadglta . Lokacarya is a Bhagavata and a prapanna-his 
primary sources are the Ramayana> the Mahabharata , the hymns of 
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the Alvars, and, standing in the background, the Pancaratra 
Agaraas. Even his use of the Ramayana and the Mahabharata is 
inspired by the hymns and the Agamas. 

Lokacarya does not subdivide the Srivacanabhusana by topics 
or chapters. The reader may find the following topical outline of 
use in overviewing the work. I have given only the major sub-topics 
under each primary heading. 


1-14: The Importance of the Rdmayava add the Maha¬ 
bharata. 

6-13: Purusakara 
14 : Upaya. 

15-22; The Defects of the Embodied Soul and Their 
Acceptance c Througb purusakara 'and upaya. 

23-33 : No Special Conditions for Prapatti. 7 

24 : Except One, the Ultimate Object. 

34-40 : Arcavatara , the Appropriate Object. 

41-54 : The Three Persons Fit to Perform Prapatti . 

47-54 : The Bhakti of the Alvars. 

53-150 : Prapatti is Not a Means 

60-69: Only atmajnana and non-denial are 
necessary. \ 

73-79: These are of the essential nature of 
the soul. 

80-19 : No self-exertion is necessary. 

115-133: The Danger of Other Means. 

134-150 : Prapatti is easy. 


151-159 : The Need for Mediation. 

160-176 : The Love-Relationship Between Soul and Lord. 
177-191 ; There is no Goodness Except the Lord’s. 

192-243 : The Bh&gavata. 

192-204 : Offence against Bhagavatas. 

205-223 : No caste-requirement for receipt of grace. 
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221-226: Bhagavatas to be treated with great 
respect. 

226-242 : Bhagavata-status transcends caste. 

243 : Advice to those who would be Bhagavatas. 

244-258 : MangalaSasanam- Appropriate to and Compatible 
with Essential Nature. 

249-256 : Alvars are prominent examples. 

259-274 : Developing the Atmaguna-s. 

259-262 : Association with Bhagavatas is beneficial. 
263-274 : The orientation and fate of those who are 
ill disposed. 

275-287 : Kainkarya to the Lord and the Acarya. 

288-294 : The Stages Leading up to Kainkarya. 

295-367 : The Acarya, the $isya and their Relationship. 
299-307 : The attributes of a prapanna . 

308-320 : The attributes of the acarya. 

321-367 : The acarya-gisya relationship. 



SRIVAC AN A-BHUSAN A 
THE ORNAMENT OF SAYINGS 


!. Vcdartta mafutiyituvatu smruti-itihasi-purai^ahkalale. 

I. The meaning of the Veda-s is brought to completion by 
means of the Smrti-s, Itihasa'S and Purana-s. 

2. Smrutiyale purvapakattilarttam arutiyitakkatavatu; 
ma^rai yirantalum uttara pakattilarttam arutiyitakka-; 
tavatu. 

2 The meaning of the earlier portion (of the Veda-s) is 
established by Smrti; the meaning of the later portion 
is established by the other two (Itihasa-s and Purana-s). 

The earlier portion is the Karma-Kanda or that 
dealing with rituals; the latter portion is the 
Jnana-kanda or Vedanta, dealing with knowledge. 
Lokacarya addresses himself to the meaning of 
the latter. 

3. Ivai yirantilum vaittukkondu itihasam prabalam. 

3. Of these two (Itihasa-s and Purana-s), Itihasa-s are more 

important. 

4. Attale atu mufpattatu. 

4. On acc3unt of this, they are placed first (in the compound). 

5. Itihasasresthamana s'rlramayanattal ciraiyiruntavalef- 
rafi colluki^atu; mahabharattatal tutuponavaperrafi 
collukiratu. 

3. In the most excellent Itihasa, the Ramdyana $ is stated the 
greatness of the one-who was imprisoned; in the Mahd- 
bharata is stated the greatness of the one who went as 
messenger. 
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The central focus of the Ramayana is the Goddess 
Slta who was imprisoned by Ravana. The 
central focus of the Mahabharata is Krishna who 
went as messenger to Duryodhana on behalf of 
the Pandavas. 

6. Ivaiyirandalum purusakaravaibhavamum upayavai- 
bhavamum collirrayirru. 

6. These two (Itihasa-s) establish the greatness of the 
purusakara and the greatness of upaya. 

Purusakara , ‘the maker of the purusa’, signifies 
the mediator between the soul and the Lord; 
upaya , ‘the means’ to moksa. 

7. Purusakaramampotu krupaiyum paratantryamum 
ananyarhatvamum ve^um. 

7. (The qualities) essential to the purusakara are mercy, 
dependence (upon the Lord) and not being subservient to 
another (other than the Lord). 

8. Piratti murpatappirintatu tannutaiya krupaiyai 
veliyitukaikkaka. Natuvir pirintatu paratantryattai 
ve] iyitukaikkaka. Ananlaram pirintatu ananyarhatvat- 
• tai veliyitukaikkaka, 

8. The Goddess’ first separation revealed her mercy. Her 
dependence (on the Lord) is revealed in the middle 
separation. The final separation revealed her not being 
subservient to another. 

( Slta is separated from Rama three times ; 

(1) when abducted by Ravana and taken to £ri 
Lahka; (2) when Rama sent her to the forest to 
undergo the fire-ordeal ; and (3) when she left 
the earth at the end of the avatara . She shows 
mercy by not excercising her power over th e 
demons who have imprisoned her. .She shows 
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dependence on her Lord by being obedient to Him 
without question when He suggests that she might 
be impure by reason of her imprisonment. Finally, 
she shows herself as not being subservient to 
anyone other than her Lord when she desires to 
leave the earth and Rama at the time tho 
avatara is finished. 

9. Samrflesa vi£les?hkalirantilum purusak§ratvam tofjum. 

9. Puru$akara-hood is manifested in both union and 
separation. 

10. Samples* tacaiyil Jrfvarripittiruttum ; virflesatacaiyil 
cetanrjj tit tiruttum. 

10. In the state of union (of the Goddess and the Lord), there 
is rectification of the Lord ; in the state oJ separation, there 
is rectification of sentient beings. 

While in union with Her Lord, the Goddess influences 
the Lord on behalf of the soul ; while separate from 
the Lord She influences the soul to move toward the 
Lord. 

11. Iruvariyum tiruttuvatum upaderfatttUe. 

11. The rectification of both (the Lord and the soul) is by 
means of counsel. 

The Goddess influences only by counsel, not by 
command. 

12. Upade£atta1e iruvarutaiyavum karmaparatantryab 
kulaiyum. 

12, By counsel, the dependence on karma of both (the Lord 
and the sru)) is removed. 

Apart from the mediation of the Goddess, the embo* 
died soul (jivatman) believes its welfare to depend 
upon good and bad deeds (karma-s) and the Lord 
stands committed to reward and punish such karma. 
The good counsel of the Goddess assists the soul and 
the Lord in laying aside this karma-relationship. 


S 



SRI VAC AN A BHUSANA 


13* Upadegattale milatapotu cetanagai arulale tiruttum, 
isvaragii alakale tirutlum. 

13. If not rectified by counsel, the soul is rectified by grace ; 

the Lord is rectified by (the Goddess’) beguiling 
charms. 

14. Afiyata varttankaliiyataiya arivittu acarya krutyat- 
taiyum purusakara krutyattaiyum upaya krutyattaiyum 
tag? yerittuk kcllakaiyale mahabharatattil upaya 
vaibhavamum colli^-ray ij-ru. 

14. The greatness of upaya is demonstrated in the Mahn • 
bharata by Krsna’s taking upon Himself the duty of 
acarya, making known completely the meanings which 
were unknown and (showing Himself) as purusakara and 
upaya. 

As acarya, Krs^a is teacher, mediator and means 
for Arjuna, instructing him, mediating between Himself 
and Arjuna and showing Himself to be the only means 
to ultimate well-being. 

IS Purusakarattukkum upayattukkum vaibhavamavatu 
dosittaiyum kunahaoiyaiyum parttu upeksiyatavala- 
vagrikke ahkikarattukku avai tangriye paccaiyak- 
kukai. 

15. The greatness of purusakara and upaya lies in not merely 
disregarding (the soul’s) defects and lack of merit, but 
also in making these the very basis for the acceptance (of 
the soul). 

16. Irantu mirantun kulaiyavenumenrirukkil irantuk- 
kumirantum untayifratam. 

16. If it be said that it is necessary to remove both of these 

(the defects and lack of merit), then both become (the 
Lord’s). 

If the Lord refuses to accept the soul with its defects 
and lack of merit, then the Lord Himself suffers defect 
and lack of merit. 
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17. Iranti’n kulaintatepr irukkil ittalaikkirantum uptfiyi|- 
f at a m. 

17, If the soul thinks that the two (defects and lack of merit) 
are removed (before acceptance) then these (defects and 
lack of merit) are the soul's, indeed 1 

It is a positive defect for the soul to think that its 
acceptance by the Lord is through the removal of its 
defects ; it is a lack of merit for the soul to fail to 
consider its own lowliness and the greatness of the 
L<"rd. 

18. Raksasikal dosam prasittam. 

IS. The defects of the demonesses are well-known. 

Slta, imprisoned in the As'oka garden by Ravage was 
cruelly treated by the Raksasi-s. Yet, she pleaded 
with Hanuman not to harm them, thus mediating for 
them on the very basis of their defects. 

19. Jitendriyaril talaivrpay astikakiesaragay “kerfavas- 
yatma” enru krusn?nukku tarakanayirukkig-a 
arji n nukku dosameUnnil bandhukkal pakkal 
snehamum karunyamum valapTtiyum. 

19. The defects of Arjuna, the sustainer of Krsna, the '‘intimate 
friend of Kcs'ava”, foremost of believers, Lord of 
conquerers of the senses, were, for example, compassion 
for and attachment to relatives and fear of killing them. 

Even Arjuna had his defects, and these very defects 
became the basis for Krsna’s acceptance of him. 

20. D rau pa 11 pari pave hka n t irunta tu krusnapiprayattftle 

pratana dosam. 

20. In the opinion of Krsria, the main defect of Arjuna was 
the fact that he was indifferent to the insult of Draupadi. 

Arjuna and his brothers stood by while Draupadi was 
insulted by Dussasana, who tried to pull her clothes 
off in front of all assembled. 

21. Pandavarkalaiyum nirasikka praptamayirukka, vail 
tatu, draupadiyutaiya mangalasutrattukkaka. 
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21. Even though the Pandiva-s drterved to be destroyed, they 
were permitted to live because of the sacred cord around 
the oe^k of Draupadl. 

The sacred cord (tali) sanctifies Draupadl's marriage 
to the Pa^idivas. Krsria refrains from killing tho 
Pandavas as He does not want to see Draupadl 
become a widow. 

21. A'jun^nikku tutya^ratyankal p^nnirrum prapatty- 
upadea-im pann ; rfurn ivajukkaka. 

22. It was oily for the sake of h:rthit (FCrsnO a;ted as 
nussjnger, drovo the chariot for Arjuna and gave instruc¬ 
tion on prapatti. 

23. Prapattikku deianiyamamum kalaniyamamum 
prakaraniyamamum atikariniyamamum palaniya- 
mumillai 

\ 

23. There is no condition of place, time, manner, fitness Of 
fruit for prapatti . 

24. Vi$aya niyamame yull itu. 

24. There is only the condition as to ultimate object. 

The Lord only is to be the object of prapatti . 

V 

25. Karmattukkup punyaks-tram vasantatikalam rfistrok- 
tiin’cal q rtattat prak&rah'cal traivarnikar crjrivaiyellfim 
v>avaunuh'^layirukkum. 

25. For the rituals a place which is holy, a time like spring, 
modes preset ibed in the different scriptures, persons of the three 
rar^a-s (Brahma^as, Kshatriyas and Vais'y& s )» these would have 
been prescribed. 

< 26. “Sa esa derfa^ lcala^” egkaiyale itukku desikala niyama- 

miliai. 

26. There is no condition of time and place for this (prapatti), 
as it is said, “This is the place”, “ This is the time.” 

The quotation is from the Ramsyana with 
reference to Vibhlja^a’s prapatti to Rama. The 



SRIVACANA BHUSANA 


21 


import is that the place and time for prapatti are 
whenever and wherever one is moved to undertake 
it. 

27. Ivvarttam mantraratnattil prathamapadattile suspastam 

27. The meaning of this is clear in the first word of the jewel of 
mantra-s. 

The reference is to the Dvaya Mantra, the mantra 
of prapatti: ‘'^rlman narayanacaranau, rfaranam 
prapadye; primate n£ r ayanaya namah". The first 
word, “irimat , \ i-ears reference to both the Lord 
(the upaya) and ihe Goddess (the purusakara ), in 
eternal relationship, and thus there is no condition 
as to the time ; nd place appropriate for prapatti, 

28. Prakara niyatiyillaiyegi imid im en'cua'ka^alftai. 

28. It could seen everywhere that there is no condition regarding 
the mode of performing (prapatti). 

29. Traupad! snataiyay gre prapattipan^ifj-u; arjug g 
nl;ar natuvgyife ivvarUh kefitaiu. 

29. It was in an impure state that Draupadl performed prapatti; 
Arjuna listened to the meaning of this (prupatii) while in 
the midst of vile persons. 

Draupadl took refuge in Krs^a as Du44asana 
insulted her by tryin' to remove her clothes at 
the court of Duryodhana. At this time, Draupadl 
was impure by reason of menstruation. Krs^a 
gave Arjuna the instruction on prapatti f i e. 
Bhagavadgltd 18.66, on the battle-field, surrounded 
by impure persons. 

30. Akaiyil puttyaiuttikalira^um tet&ve^ta, iruntapatiye 
adhikariyamitta j \i. 

30. Therefore, it is not necessary to look to either purity or 
impurity: whatever the state, in that state there ii 
fitness. 
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31 Iwitattile velvettippillaikkup piRai arulicceyta 
varttaiyai smarippatu. 

31. One is reminded of the word of (Nam) Pillai to Velvet^ 
pillai in this matter, 

Nampillai is the teacher of Pillai Lokacarya’s 
father. He is reported to have said, "For a pure 
person, impurity is not necessary ; for an impure 
person purity is not necessary/' 

31 Atikariniymam’nrikke yolintapati y f sn°nnU ( 
tarmaputratikalum traupadiyum kakamum kaliyan- 
um grikajentra]vapum tfrlvipisana]v 2 gum peruma- 
lum ilaiyaperumalum totakkamagavarkal e'aranam 
pukurukaiyale atikariniyamamillai. 

31 That the condition of fitness is not required has these 
examples: 

Dharmaputra and his brothers (the Pandavas); Draupadi, the ' 
crow (kakasura), kaliyan (the serpent), Gajendra A]viin,(the 
elephant), the Lord (Rama), the younger Lord (Laksmana),' 
and others; as these had entered upon refuge, there is no 
prerequisite fitness for it. 

All of the above-mentioned undertook prapatti . 

33. Palaniyamamigrikke yolintapati yrggegnil; tarma- 
putratikalukkup palam rajyam; iraupatikkup 
palam vastram; kakattukkum kaliyrgukkum palam 
pra^am; grigajendralvagukkup palam ka nkaryam; 
Sflviplsanalvagukkup palam ramaprapti; peruma- 
lukku palam samudratar8gam j ilaiya perumalukkup 
palam ramanuvrtti. 

S3. The absence of condition pertaining to fruit is illustrated 
by the following : kingdom as the fruit for Dharmaputra 
and his brothers; clothing as the fruit for Draupadi ; 
life-breath as the fruit for the crow and Kaliyan ; service 
as the fruit for Gajendra ; the obtainment of Rama as the 
fruit for VipTsana ; the crossing of the ocean as the 
fruit for the Lord and constant attendance od Rama as 
the fruit for the younger Lord. 
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Each of (he above sought different fruits as the result of 
their prapatti. The Pandavas sought the aid of Krsna 
in retrieving their kingdom. The asura, who desiring 
to make love to Slta took the form of a crow, although 
he pecked at Slta and caused bleeding, was spared by 
Rama when he took refuge with Him. Rama Himself 
performed prapatti to Varuna, king of the ocean! 
seeking assistance in crossing the ocean to &i! Lanka. 

34. Visayaniyamamavatu kunapurttiyullavitame visaya- 
makai; purttiyullatum arccavatarattile. 

34. As there is the condition regarding ultimate object, the 
object should be one having fullness of qualities ; there is 
such fullness in the arcavatara (the presence of the Lord 
in icons). 

35. Ajvarkal palavitahkalilum prapatti pannirj-um 
arccavatarattile. 

35. The Alvars, in many places, performed prapatti to the 
arcavatara* 

36. "Pur 9 am ,# efj 1 caiyale yellakunahkalum puskalahkal. 

36. (As the Upani$ads speak of) “purnam” (perfection), this 
means all qualities in a copious measure. 

The Upanisads say that the ultimate object should 
be ptirnam . 

37. PrapattikkapeksitrhkalsQa saulapyatikal irutta|*aiyie 
vilakkuppole prakacippadinke. 

37. (The qualities of) accessibility (saulabhya) and others 
(such as excellence of disposition and tenderness), require* 
ments for prapatti . shine here (in the arcavatara ) like a 
light shining in a dark room. 

38. Purttiyaiyum svatantryattaiyum kulaittukko^tu toggai 
anatarikkifavarkalait tagatarittu nifki^avitam. 

38. Unmindful of both (His) fullness and (His) independence, 
He (the Lord) appears here (in arcavatara ) f Himself 
caring even for those who are indifferent to Him. 
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39. Pukatajalam prig anlaryamilvam; avaranajalam polg 
paratvam; pSrkatalpole vyukam; perukkaru polg 
vipavinkal; aiile Urikirnm?tukkbl pole aiccavalaram. 

39, The anXaryanntva (the Lord dwelling within ihe heart) is 
tike waters deep in the earth t not easily accessible); the 
paratva (the tran cend?nt L^id) is inaccessible like the 
oceans surrounding the earth; v) aha (fourfold manifesta¬ 
tion as Vasudeva, Samkar^ana, Prad>umna and Aniruddha) 
is (inaccessible) like the milk-ocean; the vib*a\a (avatara) 
is like rivers only peiiodically in flood (but now dry), 
arcavatara is like the deep pools in such rivers, easily 
available for use at all times. 

These five forms of the supreme reality are set 
firth and elaborated in the Paficaratra Agamas. 

40. Itut2n sastrffikalal tiruttavonnate, visa)antar£hkalile 
majati vimukdiayppdrum cgtauarkku vaimukyattaj 
mapr-i ruciyai vrlaikkakkatavatiy, ruci pipanial upaya- 
may, upa>aparigraham pannlrjat pokyamumgy 
jrukkum. 

40. To the soul uncorrected by the scriptures, distracted by 
other objects, and continuing in aversion, this ( arcavatara ) 
indeed, produces a taste which converts his aversion; 
having produced a taste it becomes a means (upaya) and 
i Iter the means has been giasped, it stands as an enjoy* 
meat. 

Prapatti is well served by the Lord’s presence in 
an easily accessible tangible object and 
arcavatara provides such an object. 

41. Itil prapattipspnum atikarikal muvar. 

4L Three (kinds of) persons are fit to perform prapatti to the 
Area. 

42. Ajfiarum, jfign&tik&rum, paktiparavalarum. 

42, The ignorant, the one having superior knowledge and 

the one who loses himself in devotion. 

, 1 1 

43, Ajfiinattale prapannar asmatfitikaj; jn&natikyatt&le 
prapannar purvaegryarkaj; pakliparavajyattale prapan- 
nar gjviikal. 
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43 People like us are prapannas on account of ignorance; the 
former acaryas are prapannas on account of superior 
knowledge; the Ajvars are prapannas by the ecstasy 
of devotion. 

There are those who surrender to the Lord because 
they lack understanding of any means to moksa. 
There are those such as Nathamuni, Yamuna- 
carya and Ramanuja who surrender either because 
they understand and what they understand is lhat 
the Lord is the only means or because they realize 
that there is no salvation through mere knowledge. 
And there are those whose extreme devotion moves 
them to surrender. 

44. Ippatic collukiratum urrattaipparra. 

44. It is said thus by reference to the primary characteristic 
(of each). 

All the three characteristics are present in pra- 9 
pannas , but one is primary for each individual. 

45. Immunrum munru tatvattaiyum paj-rivarum. 

45. These three (kinds of prapannas) are related to three 
tattra-s (realities). 

The three tattva-s are acit (non-sentient matter), 
cit (sentient beings) and 14vara (the Lord,). Igno¬ 
rance is the quality of acit ; knowledge is the 
quality of cit and devotion is related to 
it vara. 

46. “Ennan ceyken” enkiravitattil immunrumuntu. 

46. All these are included in, “What ean I do ? ” 

The reference is to Nammajvar‘s Tiruvdimoii 
5. 8. 3: “What can I do ? Who is going to protect 
me ? What are you doing to me ? 1 don’t have 
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any desire for aayone except you, O Lord recli¬ 
ning. in Kumbhakonam surrounded by a com¬ 
pound-wall full of artistry ! Whatever days there 
are in my life-time, let them be spent at (your) 
feet. Please see that these days are spent gras¬ 
ping at your feet !’ 

Here the Alvar at first expresses ignorance ; he 
recognises that the Lord has given him the 
knowledge that He only is the means ; and finally 
he indicates his consuming devotion toward 
the Lord, 

47. Anku ojjraipparri yirukkum. 

47. There (in that passage) it concerns one (characteristic) in 
particular (i.e. devotion). 

48. Mukkyam atuve. 

48. That is primary. 

49. “Av'dyata]/’ tnkira glokattile immunrnm collirru. 

49. These three are mentioned in the verse beginning, “By 

ignorance.” 

From a casual composition of Bhattar : 

“The blessed sage £aunaka explained the inner 
meaning of the mantra called Jitanta as : ‘Either 
by ignorance of the god, by complete knowledge 
of the god, or by the abundance of one’s own 
devotion in the case of those who do not know 
any other means, for them Hari is both the 
means and the end.' * 

50. “Idam rfara^amajiianam”. 

50. “This is the refuge of the ignorant ” 

There is also this verse in the Laksmi Tantra 
(17, 100): “This is the refuge for the ignorant, 
for the wise, for those who desire to cross (tho 
ocean of samsara) and for those who desire 
immortality.” 
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51. Bhaktitaggile avastapedam pirantavare itutfin 
kulaiyak katavatayirukkum. 

51. When devotion reaches a certain stage, it (prapatti) may 
indeed collapse. 

52. Tannaip penavum pannum tarikkavum pannum. 

52. And it may also induce one to attempt to nourish and 
sustain himself. 

Out of extreme devotion, one may, like the 
Alvars, do things which are not compatible with 
prapatti ; such as straining to get the Lord or 
turning away from Him when He delays his 
appearance. Examples of this are PeriyaIvor 
TirumoU 3.7.8 and Tiruvaiymoii 6.2.2. In the 
former, PeriyaWar portrays a young woman who 
has lavishly beautified herself in the hope of attrac¬ 
ting the Lord. In the latter, Nammajvar speaks as a 
lady hurt by her lover's delay in coming. When 
the lover (the Lord) does arrive she tells Him to 
go away, to go to his other ladies, so charming 
and enjoyable. 

53. Inta svapava visesahkaj kalyana gunankalilum 
tiruccarankalilum tirunamarikalilum tirukkujalocaiyi- 
lun kanalam. 

53. These natural dispositions may be seen with regard to the 
impact of the auspicious attributes, the divine weapons 
the divine names and the sound of the divine flute. 

It is only natural that such reactions should occur 
among devotees enraptured by the divine attri¬ 
butes, etc., however. 

54. ltutagpaipparttal pitavukkup putrageluttuvankuma- 
pole yiruppatcnru. 

54. When one looks at this, it appears to be like a son asking 
his father for a written undertaking of protection. 
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The basic relationship of soul and Lord guarantees 
the Lord’s protection to the soul ; thus, seeking 
assurances of protection, is like a son asking his 
father for an insurance policy. Such a reaction i s 
inappropriate but understandable in the light of 
the Ajvars' devotion. 

55. Itu tanakku svarapam tannaip poratolikai. 

55. The essence of this ( prapatti ) is in not tolerating itself. 
Prapatti is not to be taken as a means. 

56. Ankam tanniiyolintavaj-raip pofatolikai. 

56. Its ancillary is not tolerating anything other than itself. 

Prapatti , unlike a means, such as bhaktivoga , does 
not have any assisting factors (i ahga ). 

57. Upayam tannaip porukkum. 

57. The updya tolerates itself. 

The Lord as upaya needs np assistance. 

58. Upayantaram ira^taiyum porukkum. 

58. The other upaya-s tolerate both (a means and an end). 

59. Itu irantaiyum poratu. 

59. This one tolerates neither (a means or an end). 

The lord being the means, the means and the 
end are the same. 

60. Palattukku atmaj/ianamum apratisetamume ventuvatu. 

60. Only knowledge of self and non-denial are needful to the? 
fruit. 

These are the only requirements for prapatti . 

61. Allatapotu pantattukkum purttikkum kpttaiyam. 

61. If this is not so, it will be a defect to the relationship (of 
the soul and the Lord) and (the Lord*s) perfection. 
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Knowledge of the self is knowledge of one’s being 
sesa to the Lord. A sesa is one who exists solely 
to serve the purposes of another. The Lord, 
£esl, is one to serve whose purposes all else 
exists. Thus, the only requirement for salvation 
is that the soul assumes its natural disposition 
toward the Lord; any other requirement would be 
a fault. 

62. Apattaip pokkikkollukiromeuru pramittu attai 
vilaiitukkolla tojikaiye veptuvatu. 

62. Under the erroneous impression of warding off one’s 
calamity (through self-effort), one should not cause 
calamity by trying to avoid it. 

63. Raksanattukkapeksitam raksyatv&numatiye. 

63. What is needful for protection is just submission to being 
protected. 

64. Ella vupayattukkum potuvakaiyalum, caitanyakarya- 
makaiyalum, prapli Ucaiyilum anuvarttiklcaiyalum, 
svarupatirekiyallamaiyalum acitvyavrutta ve$attai 
satanamakkavonnatu. 

64. This activity (submission to protection), which is an act 
of that which is different from the non-sentient, cannot 
be considered a means since 1) it is common to all upsyas ; 
2) only sentient beings can undertake it; 3) it is present 
even in attainment; and 4) it is not against the essential 
nature (of the soul). 

65. Acitvyavruttikku prayojanam, upayattilupak&rasmru* 
tiyum upeyattilukappum. 

65. The reason why sentient being is different from the non* 
sentient is that (in the sentient) there may be constant 
remembrance of the assistance given by the upnya (the 
Lord), and enjoyment of the attainment (of the Lord). 
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66. ‘‘U^manattal enninaintiruntay” enkirapatiye prap- 
tikku upayam avan ninaivu. 

66. In the text, “What are you thinking in your mind?. 

His (the Lord’s) thinking is the means of attainment. 

The reference is to Tirumangai Ajvar’s Periya Tirumoli 
2.7. l r wherein the Alvar, playing the role of a mother, 
is pondering the helpless condition of her daughter, 
who is enraptured by the Lord: 

“A girl whose face is like the shining, brilliant 
moon, she who was born of the nectar of the 
lilies, a charming girl of the Kolli hills, even 
though she knew that this Goddess is seated on 
your chest, she was still having an attachment 
(for you); tell me, O Lord, what have you been 
thinking in your mind, about this girl who has 
made supplication at Your feet ?” 

67. Atutaneppotumuniu. 

% 

67. That, indeed, is at all times. 

The Lord is thinking of the soul at all times and 
it is this thought that is the Lord’s grace ta 
salvation. 

68. Atu palippatu ivagn'naivu marinal. 

68. When one's thought is changed, it (the Lord’s thought) 
has fruition. 

When the sentient being gives up the thought that 
it is able to protect itself, then the Lord’s grace 
floods in upon it. 

69. “Antima kalattukut taAcam-ippotu tancamenen kira 
nig uvu kulaikai” enru jlyararulicceyvar. 

69. Nafijiyar has said, “The refuge at the time of death v is 
to give up the thought, ‘What is our refuge?’’. 

One of Ngnjl>ar’s disciples, about to die, asked 
him, “What is our refuge?” Toward the Lord, 
sentient beings should be passively dependent like 
the non-sentient. 
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70. Praptavum prapakanum praptikkiilukappanumava^c. 

70. He (the Lord) is the one who attains, the one who effects 
the attainment and the one who gets joy upon attainment. 

71. svayatna nivrutti paratantrya palam; svaprayojana 
nivrutti s'esatva palam. 

71. The fruit of dependence (on the Lord) is the cessation of 
self-exertion; the fruit of a'esa-hood is the cessation of 
self-aim. 

72. Paraprayojana pravrutti prayatnapalam; tatvisayaprlti 
caitanya palam. 

72. The fruit of (the soul's) continued exertion is the working 
of the Supreme one's purpose; the fruit of sentience is 
That One’s enjoyment. 

It may be asked, “ Is it not impossible for embodied 
souls to give up all action"?— the reply is that the 
action of the soul is the Lord's own purposing, the 
enjoyment of attaining the Lord is the Lord’s own 
enjoyment. 

73. Ahamarttattukku jfiananandahkal tatastaraepnumpati 
dasyamire antarahka nirupakam. 

73. Knowledge and bliss are also (qualities) of the self, but 
its distingui hing quality is dasyam (servanthood, slavery). 

Knowledge and bliss are qualities common to the 
soul and'the Lord ; servanthood distinguishes the 
soul as Lordship distinguishes the Lord. 

74. Itutap vanteriyanru. 

74. This, indeed, is not imposed (upon the soul) from the 
outside. 

That is, it is natural to the soul. 

75. Svatantryamum anyasesatvamum vanteri. 

75. Independence and all allegiance (Sesatva) to another (other 
than the Lord) are foreign (to the soul). 
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76. &esatvavirodbi svataotryam; tacccgatvavirodhi tatitara- 
scsatvam, 

76. independence obstructs allegiance (to the Lord); allegiance 
to another obstructs allegiance to That One (the Lord). 

77. Ahafikaramakira arppaittutaittal atmavukkaliyataper 
atiyagcgrire. 

77. When the bonds caused by pride (aha^kara) are broken, 
the eternal name of the soul is ‘servant’ ( ariycin ). 

78. Gramakulatikalal varum per anarttahetu. 

78. Reference to the name of village, family and the like is 
cause for calamity. 

Naming oneself with reference to village, family 
or caste is a mark of ahahkara and veils that 
which is essential, e.g. servanthood. 

79. “Ekanli vyapadcstavyah”. 

79. “Ekantl (He who is one-minded) should be defined”. 

From the Pahcaratra Agama-s: “Ekantl is not to 
be defined with reference to village and family ; it 
is rather that every thing belonging to this one 
is to be defined with reference to Visnu.” 

80. Upayattukku, pirattiyaiyum traupatiyaiyum tiruk- 
kannamahkaiyantanaiyum pale yirukkavenum ; 
upeyattukku, ilaiyaperumalaiyum periyavutaiyaraiyum 
pil[aitiruna|-aiyur-araiaraiyum cintayantiyaiyum pole 
yirukkavenum. 

80. As to upaya, one should be like the Goddess (Sita) 
Draupadl, and Tirukkannamangai Andan ; as to upeya 
(attainment), one should be like the younger Lord 
(Laksmana), Periyavudaiyar (Jajayus), Filial Tirunaraiyur 
Araiyar and Cintayantl. 
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81. Pirattikkum traupatikkum vaci, gaktiyum agaktiyum. 

81. The difference between the Goddess and Draupadi (was 
that) one had power and the other was powerless. 

Slta, imprisoned, had the power to be free, but 
did not use it ; Draupadi, insulted by Dugg'asana, 
was powerless to protect herself. 

82. Piratti svasaktiyai vitta] ; traupati lajjaiyai vitta] ; 
tirukkannamankaiyantao svavyaparattai vittan. 

82. The Goddess renounced her power, Draupadi renounced 
her shame; Tirukkannamahgai Andag renounced his 
self-exertion. 

Andan one day observed two dogs fighting. One 
dog became hurt and its owner killed the other 
dog. Andap concluded that if an owner of a dog 
will go to that extent to protect his dog, there is 
no limit to what the Lord will do to protect the 
soul. Thus, Andan renounced all effort toward 
salvation. 

83. Paciyarayiruppar attacoru munnavenum atukij-acoru 
munnavenu mennumappole, kattukkup pokirapotu 
ilaiyaperuma] piriyil tariyamaiyai munnittu. Atimai 
ceyyavenum ellavatimaiyum ceyyavenum evikkollavum 
venum enrar; pataivlttil pukuntapippu, kattil tapiyi- 
tattil svayampakattile vayifraipperukkinapatiyalc, 
oppununna mattate, oru tirukkaiyale tiruvenkorrak- 
kutaiyaiyum, oru tirukkaiyale tiruvencamarattaiyum 
tarittu atimai ceytar. 

83. Just as a hungry person would eat up all food, both that 
which is ready and that which is being prepared, so the 
Younger Lord (Laksmana), being unable to bear separation 
as Rama was preparing to leave for the forest, wanted to 
do service, every service (for Rama), employing himself 
without independence. After reaching the capital (upon 
return from the forest), since he had swollen his stomach 
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by self-cooking in the seclusion of the forest and was in¬ 
capable of eating with others (i.e. since he had given all of 
his time and effort to service of Rama, he was now unable 
to do otherwise), he did service by taking up the divine 
white umbrella in one blest hand and the divine white fly- 
whisk in the other. 

Laksmana’s service to the Lord was total service, 
an example to be emulated. 

84. Periyavutaiyarum pillaitirunaraiyur-araiyarum utam- 
pai yupeksittarkal ; cintayantikku utampu tagrntaiye 
poyifru. 

84. Periyavudaiyar and Pillai Tirunaraiyur Araiyar disregar¬ 
ded their bodies; the body of Cintayanti perished of 
itself. 

Periyavudaiyar (the great bird, Jatayus) gave up its 
life trying to stop Ravana from abducting Slta ; 
Pillai lost his life trying to save the image of the 
Lord from being consumed by fire; Cintayanti, 
a Gopl, simply expired upon hearing Krsna’s 
flute and being unable to go to him. 

83. Upayattukku gaktiyum lajjaiyum yatnamum kulaiya 
venum; upeyattukku premamum taggaip penamaiyum 
tariyamaiyum venum. 

83. As to upaya , shame and effort must be renounced ; as to 
upeya , love, not nourishing oneself and restlessness (in the 
event of separation) are necessary. 

Slta renounced her power ; Draupadl, her shame,. 
Tirukkannamangai Antan, his effort; Jatayus shows 
love: Pillai Tirunaraiyur Araiyar, the lack of 
concern to nourish himself; and Cintayanti 
reveals restlessness. . 

86. Ivagukku vaitamay varumatire t\ajikkalavatu, 
rakapraptamay varumatu tyajikkavonnatire. 

86. If something is enjoined upon the soul (by scripture), it 
can be left aside ; if something results from love (of the 
Lord), it is impossible to leave it aside. 
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87. Upayatvanusantanam nivarttakam; upeyatvanu- 
santanam pravarttakam. 

87. (So, it may be concluded that) considering (renunciation 
of the body) as a means, there should be action; conside¬ 
ring (renunciation of the body) as the goal, there should 
be action. 

One should not renounce tbe body as means to 
salvation. Renouncing the body in loving service 
of the Lord is quite appropriate. 

88. Aprapta visayahkalile saktagagavanatu lapikkavenum 
enrira nigral, praptavisayapravananukkuc collaven- 
tavire. 

88. If a man who clings to improper objects wants to reach 
them, what is to be said of him who is devoted to worthy 
objects ? 

89. Anustanamum ananustanamutn upaya kotiyil 
anvayiyatu. 

89. Doing (renouncing the body) or not doing (not renouncing 
the body), there is no connection with upaya . 

90. Ananyopayatvamum ananyapeyatvamum. ananyatai- 
vatvamum kulaiyumpatiyana pravrutti kananigro- 
mire. 

90. Is it not seen that exertion (motivated by love of the Lord) 
goes on to the extent of disregarding the stipulations as to 
no other means, no other goal and no other god 7 

The AJvars made efforts to attain the Lord, 
apparently in contradiction to the spirit of 
prapatti ; however, thipse efforts are not in 
contradiction since they are motivated by extreme 
love of the Lord. 
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91. Jnanavipaka karyamana ajnagattale varumavaiyellam 
atikkalaficu perum. 

91. Everything which comes from the (blissful) ignorance 
which is caused by the maturing of knowledge (of the 
Lord) is to be highly valued. 

92. Upaya palamay upeyantarpputamay irukkumatu upaya 
pratipantakamakatu. 

92. That which exists as the consequence of upaya and is 
within the upiya cannot be an obstacle to upaya . 

93. Satya samanam vilampasahamenrire satanattuk- 
kerram; satyapravanya matiyakavire satanattili- 
Ukiratu. 

93. The superiority of (the Lord as) means consists in the 
means being identical to the end and being impatient of 
delay; one gets involved with the means on account of 
deep attachment to the end (the Lord). 

94. Ivanukkup pirakkum atmakunankalellavarrukkum 
pratanahetu inta pravanyam. 

94. This deep attachment is the most important root of all 
the soul-qualities which are natural to this one (the soul). 

95. “Marpal man in cujippa,” “paramatmani yo raktah,” 
“kantu ketjurrumontu. ” 

95. ‘'Centering your thoughts on the Lord. 99 

“Whoever is impassioned toward the Supreme Soul.” 

“Seeing, hearing, touching, smelling.*' 

1) Tiru Antadi 3. 14: 

“Centering your thoughts on 'the Lord, leaving off 
all contact with women, directing the mind toward 
the sacred text after humbling (yourself) at the feet 
touched by the heads of the celestials, those of the 
Lord of the hills, who is the Lord of the four Veda-s, 
it is indeed easy." 






SRIVACANA BHUSANA 


37 


2) Source unknown: 

“Whoever is impassioned toward the Supreme Soul and 
detached from things other than the Supreme soul'* 

3) Thiru\aimoli 4. 9. 10: 

“I avoid desiring pleasure through the five 
sense-organs which wander about seeing, hearing, 
touching, smelling and eating; and I avoid the 
pleasure of that rare knowledge, difficult to measure 
(the negligible pleasure of kaivalya) ; seeing 
You' standing in the happy company of Your 
consort who has charming bangles, I have now 
obtained Your sacred feet.” 

96. Atmakunafikalil pratanam samamum tamamum. 

96. Among the soul-quallities, tranquility aad self-restraint are 
the most important. 

97. Ivai yiraiitumuntanal acaryan kaipukurum ; acaryan 

kaipukuntavare tirumantram kaipukurum : tiru- 
mantram kaipukuntavare Tsvaran kaipukurum ; 

livaran kaipukuntavare, “Vaikuntamanakar marra- 
tukaiyatuve” enkira patiye prapya pumi kaipukurum. 

97. By these two (qualities) the acarya comes within one’s 
reach ; from having reached the acarya, the holy mantra 
comes within one’s reach; from having reached the holy 
mantra , the Lord comes within one’s reach; from having 
reached the Lord, the land of attainment comes within 

one’s reach as stated in “.have in their hand the other 

Great City, Vaikuntha,” 

The holy mantra is the Astaksara (eight-syllabled) 
“Om Namo Narayanaya'\ The quotation is from 
Tiruvaimoli 4.10.11 : 

“Those capable of reciting this ten of the one 
thousand songs spoken of desire by Maran 
Sathakopan, who is dependent upon the Lord of 
the discus, whose village is the fertile Kuruhuf 
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and who is wearing on his chest a garland of 
Vakula emitting fresh fragrance, (those ones) have 
in their hand the other Great City, Vaikuntha, 
without return. 0 

98. Prapyalapam prapakattale; prapakalapam tiru- 
mantrattale; tirumantralapam acaryanale; acarya- 
lapam atmakunattale. 

98. From the means is obtained the end;, from the holy mantra 
if obtained the means; from the acarya is obtained the 
holy mantra; from the soul-qualities is obtained the 
acarya 

99. Itutan aisvaryakamarkkum upasakarkkum prapan- 
narkkum venum. 

99. This, indeed, is necessary for those who seek worldly 

prosperity (aisvarya) 9 those who are worshippers 

(upasaka) and those who are prapannas. 

100. Muvarilum vaittukkontu mikavum ventuvatu prapan- 
nanukku. 

100. That which is enjoined for the three, is very much necessary 
for the prapanna. 

101. Marraiyiruvarkkum nisittavisaya nivruttiye yamai- 
yum ; prapannarukku vihitavisaya nivrutti 
tannerram. 

101. For theie others it is appropriate to abstain from that 
which is prohibited«(by scripture) ; for the prapanna , his 
superiority lies in abstaining from even that which is 
prescribed. 


The prapanna abstains from even the pleasures 
which scripture permits. 
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102. Itutag cilarkk-alakale pirakkum ; cilarkkarulale 
pi|-akkum ; cilarkku acarattale pirakkum. 

102. This (abstaining) is, for some, born of beauty (the beauty 
of the Lord) ; for some it is born of established practice 
(practising what was adopted by the early acarya-s). 

103. Pirakkum kramamen ennil ; alaku ajnanattai 
vilaikkum ; arul aruciyai vilaikkum ; acaram accattai 
vilaikkum. 

103. As to the mode of this birth it is as follows : beauty 
produces ignorance ; grace produces aversion ; established 
practice produces fear. 

Those caught up in the beauty of the Lord are 
ignorant as to anything else ; those who receive 
grace become disgusted with everything other than 
the Lord ; and those who attempt to follow 
established practice become fearful that there may 
be a flaw in their practice. 

104. Ivaiyum urrattaipparrac collukiratu. 

104. This is said with reference to the respective attachments 
of these (three). 

105. Aruci pirakkumpotaikku tosatarg'anam apeksitamayi- 
rukkum. 

105. When aversion arises, awareness of defects is to be 
expected. 

Becoming aware of the beauty and grace of Lord 
or their inability to perform according to 
prescription, there is also awareness of their own 
defects. 

106. Atu pratana hetuvanru. 

106. (But) that (the awareness of defects) is not the chief cause 
(of aversion). 

107. Apraptataiye pratanahetu. 

107. The chief eause (of aversion) is incompatibility (with the 
essential nature of the soul). 
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108. Bhagavat visayattililikiratum kunankantanru; svarupa 
prapta menru. 

108. It is not by seeing (His) qualities that one becomes 
involved with the Lord: it is due to the essential nature (of 
the soul). 

109. Ippati kollatapatu, kupahlnamenru ninaitta tacaiyil 
pagavatvisaya pravruttiyum, tosanusantanatacaiyi) 
sansarattil pravruttiyum kutatu. 

109. If you don’t take it this way, then striving toward the 
Lord even when (the Lord) is considered to be imperfect 
and striving toward worldliness when there is knowledge 
of defects are incongruous. 

If we were attracted to the Lord solely by His 
qualities, or to the world solely by its qualities, 
then the fact that we are attracted toward them 
in spite of their apparent defects would be 
unexplainable. Our attraction toward the Lord 
is due to our essential nature, i.e. it is natural 
rather than being occasioned by the attributes of 
the Lord. 

110. “Kotiyavenneiica mavanenre kitakkum ”, “atiyen 
na pinnumun cevati yanri nayaven” ennaninrar- 
kalire. 

110. There are these passages ; “My cruel heart would dwell on 
Him alone. .. n 

“I, your servant, will long for nothing but (your) lotus-red 
feet” 

The first quotation is from the Tiruvaiymoli 5.3.5: 
“O maid-servant !, having a slender waist and 
being ignorant, what can a mother do? He who is 
the cruellest of the cruel, the Great Lord who has 
measured the world by His foot, that One of 
illusive form which cannot be easily compre¬ 
hended; in spite of this, my cruel heart would 
dwell on Him alone. Wonderful!” The Alvar, 
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speaking to a friend, laments the fact that 
although the Lord is sometimes cruel and always 
difficult to comprehend, his heart has been taken 
away by that Lord. 

The second quotation is from Periya Tirumoji 
11.8.7: “The worm in the Margosa tree will not 
eat anything other than the neem fruit (even 
though it is bitter). Likewise, 1, Your servant, 
will long for nothing but (Your) lotus-red feet. 
O Divine Light, sleeping on the five-mouthed 
couch, release from bondage this weary, young 
moon!“ 

111. Kunakruta dasyattilunkattil svarupa prayuktamana 
dasyamire prat an am. 

111. Service motivated by (one's) essential nature is better 
than service arising from (seeing) the qualities (of the 
Lord). 

112. Anasuyaikkup pirattiyarulicceyta varttaiyai smarip- 
patu. 

112. Let us remember the words which the Goddess spoke to 
Anasuya- 

From the Ramayana : Laksmana says he is enslaved 
by tne Lord's qualities; Slta tells Anasuya that 
her relationship to Rama is a natural one, with¬ 
out respect to the good or bad qualities of her 
Lord. 

113. Bhagavadvisaya pravrutti pigpaic ceruma vegpil, 
atukkati pravanyam; atukkati sampantam; atutan 
aupatikamagru; sattaprayuktam. 

113. If it be said, “Is striving toward the Lord appropriate ? 
we answer that such striving springs from over-powering 
love; that (love) arises from the relationship (of the sou) 
to the Lord); that (relationship), indeed, is not condi¬ 
tional; it is appropriate to the very existence (of the soul). 
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114. Anta sattai pravanyakaryamana agupavamillatapotu 
kulaiyura; atu kulaiyamaikkaka varumavaiyellam 
avarjanTyankalumay praptahkalumayirukkmn; akai- 
yale bhagavadvisaya pravrutti cerum. 

114. There would be cessation of the existence (of the soul) 
if there were no experience as the result of over-powering 
love; all efforts to maintain this existence are inevitable 
and appropriate; therefore, striving toward the Lord is 
appropriate. 

115. Prapakantara parityakattukkum ajfianas'aktikalagru, 
svarupa virotame prataga hetu. 

115. The primary reason for renouncing other means is not 
ignorance or lack of power, but (their) opposition to the 
essential nature (of the soul). 

116. Prapakantaram ajfiarkku upayam. 

116. Other means are means for the ignorant. 

117. Jftanikalukku apayam. 

117. (Other means) are a danger to the wise. 

118. Apayamayttatu svarupa nacakamakaiyale. 

118. They are dangerous because they are destructive of 
essential nature. 

119. “Nerikatti nikkutiyo” egganinratire. 

119. It is said, “Do you divert (me) from you by showing a 
means? ,f 


The reference is to Nammalvar's Periya 
Tiruvantadi , 6: “Do you divert (me) from you 
by showing a means? Do you show me the bluish 
black form of yours? O Krishna, what are you 
thinking of doing with us who don’t know the 
days ahead? Please tell me. By doing what, will 
we be liberated?'* 
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120. “Varttate me mahad bhayam” egkaiyale bhaya- 
janakam; 4, ma sucah” egkaiyale soka janakam. 

120. That fear is produced is shown by the saying, “In myself 

there is a great fear.” ; that grief is produced is shown 

by, “Do not grieve! *\ 

The numerous conditions given for success in 
other upayas occasion fear for one who fee! she 
may not be able to accomplish the means and grief 
for one who has failed. Thus, in his Jitanta Stotra, 
1. 9, "In myself there is a great fear, in all times 
and in all places, O Acyuta, even in (my) body 
and movements.” Likewise, Krishna, after 
having set forth all other upayas concludes the 
Gita with the teaching that the Lord Himself 
is the only means; “Having abandoned all 
dharmas, take me alone as (your) refuge; I will 
release you from all transgressions, do not 
grieve! ” (18.66). 

121. lppati kollatapatu etatpravruttiyil prayageittiviti 
kutatu. 

121. If it is taken otherwise, then the injunction to do expia¬ 
tion for those strivings would be inappropriate. 

The Pancaratragama-s prescribe ritual expiation 
for those who have adopted upayas other than 
the Lord. This supports the fact that adopting 
otherj upayas is dangerous to one’s essential 
nature. 

122. Tirukkurukeippirag pillan panikkumpati-matira-pintu 
mi^ramaga catakumbhamaya kumbhakata tTrtha 
salilampole ahamkara misramana upayantaram. 

122. There is this word from Tirukkurukaippiran Pillan: 
'‘Other upaya-s are mixed with' pride (ahamkara) like 
holy water in a gold pot mixed with a drop of toddy.” 

This is an oral tradition from one of Ramanuja’s 
disciples. 
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123. Ratnattukkup palakaraipolgyum rajyatlukku elu- 
miccampalam poleyum palattukku satrucamagru. 

123. As a cowry is to a gem, as a lemon is to a kingdom, the 
(means) can never be equal to the fruit. 

Just as a cowry can never be equal to a gem or a 
lemon to a kingdom, there is no upaya which 
warrants the attainment of the Lord. 

124. Tag taritragakaiyale tagakkuk kotukkalavatogrillai. 

124. As, indeed, there is poverty (on the part of the soul), there 
is nothing to give to Him. 

125. Avan tantattaik kotukkumitattile, ataivile kotukkil 
anupayamam; ataivuketak kotukkil kalavu velip- 
patum. 

125. While giving that which is His and giving in the proper 
manner, it does not serve as means ; while giving in the 
improper manner, theft is exposed. 

Since everything belongs to the Lord, one who 
gives to the Lord as if the gift were his own, i.e. 
seeing the gift as a means to attainment, is a 
thief. 

126. Partrubhogattai vayij-u valarkkaikku uruppakkuma- 

pole, iruvarkkumavatyam. 

126. If (a wife) makes use of the enjoyment of her husband as 
a profession, there is defect to both (of them). 

If a person asks payment from the Lord for 
giving the Lord what is due to Him by the nature 
of the soul-Lord relationship, it is like a wife 
asking money from her husband, like a prostitute. 

127. Vedantahkal upayamaka vitikkirapatiyeg eggil. 

127. It may be asked, w Why do the Vedanta (texts) enjoin a 
means 
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128. Ausadhasevai paunatavarkalukku abhimata vastuk- 
kalilg attaikkalaciyituvaraippale isvaranaik kalantu 
vitikkiravittagai. 

128. This injunction is tantamount to mixing the Lord (with 
upaya) like those who mix medicine with something 
desirable, serving it to those who don’t like medicine. 

129. Ittai pravarttippittatu parahimsaiyai nivarttippikkaik- 
kaka. 

129. The prescription of this (upaya) is so as to prevent injury 
to others. 

Scripture prescribes an upaya so as to motivate 
some people away from worldliness and the harm 
they may do to others. 

130. Itutan purvavihitahimsaipole ; vitinisetahkaliran- 
tukkum ku|*aiyillai. 

130. This is like the killing enjoined in the earlier part (of 
scripture, and prohibited in the later part) ; both 
prescription and prohibition are appropriate. 

There are four types of persons, characterized by 
a predominance of tamas , rajas , sattva , or paramo - 
sattva : Scripture enjoins killing for those 
dominated by tamas and rajas and non-killing for 
those dominated by sattva and paramasattva . Just 
so, scripture prescribes a means for some and no 
means for others. 

131. Attai sastra vi?vasattukkaka vitittatu. ittai svarupa 
vi£vasattukkaka vitittatu. 

131. The prescription of that (the killing, or a meaas) was in 
order to produce trust in the scriptures ; the prescription 
of this (non-killing, or no means) was in order to promote 
trust in (one’s) essentia! nature. 
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] 32. Atu tolpui aiye pom ; itu marmasparrfi. 

] 32. That (killing) will affect one, only as far as the skin ; this 
(performing a means) affects the very core (the essentia] 
nature). 

133. Itutag karmasatyamakaiyale duskaramumayirukkum. 

133. This (the means prescribed by scripture), indeed, is 
difficult as it must be accomplished by the aid of karma. 

Scripture prescribes upasana as the means and 
this must be prepared for by certain rituals. 

134. Prapattyupayattukku ikkuj-j-flnkalonrumillai. 

134. As to the prapatti-upaya there* are none of these 
deficiencies 

135. Atmayatatmyajnanakaryamakaiyale, svar u pattukku 
ucitamumay, “cirraventa” egki^apatiye nivrutii 
satyamakaiyale sukaramumayirukkum. 

135. Being as it ( prapatti ) is, the effect of the soul's nature 
and suitable to the essential nature, it is easy, since it 
is accomplished by renunciation alone; as in the saying, 
"There is no need to be perplexed." 

Tiruvaimoli 9. 1. 7 : “There is no other thing. 
We may speak briefly. All creatures on this 
earth should not be perplexed-a mere thought 
(of Him) will do. Oh v see that great herdsman 
born at north Madurai, superior without a fault ! 
It is not a flaw, but desirable, to live in this 
world repeating (His) greatness.” 

136. Piirna visayamakaiyale perumaikkitakap paccaiyita 
vonnatu. 

136. As the object is the Perfect One, it is not possible to 
bring a tribute worthy of (His) greatness. 

137. Apimukya sucakamatrattile santosam vilaivum. 

137. From the slightest inclination (toward Him), pleasure is 
produced (i. e. the Lord is delighted). 
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138. Purtti kaivankate melvilukaikku hetu vittagai. 

138. The perfection (of the Lord) is for the purpose of (His) 
descending upon (the soul); it is not to occasion the 
withdrawal (of the soul). 

One should not be frightened by the Lord’s 
perfection; it is this very perfection that works 
on behalf of the soul’s ultimate well-being. 

139. “Patram puspam”, “anyat pur^at”, “purivatuvum 
pukai puve. M 

139. “Leaf, flower...”; “Other than (a pot) full (of water)...”; 
“Incense and flowers suffiice...” 

Bhagavadgita 9. 26: 

“Whoever offers to Me, with devotion, a leaf, a 
flower, a fruit, water, I enjoy this (offering) 
made with devotion by him who is pure-minded.” 

Mahabharata , Udyoga Parva, 86.16: 

“Janardana desires nothing other than a pot full 
of water, the washing of (His) feet and an 
inquiry about (His) welfare.” 

Tiruvaimoli 1.6. 1: 

“O people who have the resolve to realize (your 
self-nature) in full measure by praising the Lord 
who is free from all miseries, if you want to avoid 
separation (from Him), sprinkling good water 
and offering incense and flowers will suffice.” 

140. Pullaikkattiyal&ittup pullaiyituv&raippole pala- 
sat&nankalukku pedamillai. 

140. Like showing grass (to a cow), having called (it), and when 
it comes, giving it the (same) grass there is no difference 
between the end and the means. 

141. Akaiyale sukarupamayirukkum. 


141. Therefore, it (the means), itself, has the form of felicity. 
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142. Ivap avapaippe^a nipaikkumpotu iota prapattiyurn 
upayamapg-u. 

142. When this one (the soul ) thinks to obtain Him (the Lord), 
this prapatti is not a means. 

143. Avapivanaippe^a nipaikkumpotu patakamum 
vilakkapru. 

143. When He (the Lord) thinks to get this one (the soul), the 
defects (of the soul) do not stand in the way. 

144. Ivaiyirantum srlparatalvan pakkalilum grlkuhap- 
perumal pakkalilum kanalam. 

144. These two (truths) are evident in the case of the blessed 
Bharata and the Chief Guha. 

Bharata implored Rama to return from exile in 
the forest, but Rama did not accede to his request. 
Guha made no effort to be accepted by Rama, 

but Rama accepted him nonetheless. 

/ 

145. Srlparatajvapukku napmaitane timaiyayttu, 
srlkuhapperumalukkut llmaitape nanmaiyayttu. 

145. As for the blessed Bharata, his very goodness was a fault; 
as for the Lord Guha, his very fault was goodness. 

If a person attempts to attain the Lord by some 
means, the means itself stands in the way. On 
the other hand, the faults of a person do not 
hinder the movement of grace. 

146. Sarvaparatahkalukkum praya&ittamapa prapatti- 
tapum aparatakotiyileyay ksamanam pa^naventu- 
mpati nillanintratife. 

146. Prapatti , itself an expiation for all kinds of faults, is 
itself a fault in need of pardon. 

Prapatti f perfoimed as a means, although it is an 
act of surrender to the Lord, betrays an element 
of self-assertion, contrary to simple renunciation 
of all effort- 
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147. Netunfil anyapiraiyayp ponta paryai lajjapayahkajig- 
fikke paiirusakacaUilg nipru c^n liy^nkikank* 
kavenumt|jrapeksikKumap6ie yirupp«ucgj*ife yivag 
pannuin prapatu. 

147. This one’s performance of prapatti (as a means) is like 
a wife, who, after having gone in devotion to another 
(man) for a long time, approaches her husband, without 
5 hame or fear, and says, “Take me to your side.*’ 

In this case, the husband may indeed take the 
wife back, but it is far better if the wife is taken 
back at the husband’s own initiative. Likewise, 
it is better to attain the Lord on the Lord's 
independent initiative. 

148. Krupaiyale varum paratantryattirkfittil svfitantr- 
yattale varum paratantryam prapaUm. 

148 Dependence upon the other coming from independence is 
better than dependence upon the other from mercy. 

I49« Ivvarttattai vedapurusag apfiksittfig. 

149. This (truth), indeed, is referred to in the living Veda. 

Katha Upanisad 2. 23: “Whomsoever this (Self) 
chooses, by him alone is He obtained/’ The 
passage is taken to emphasise the independent 
initiative of the Lord. 

150. Apeksanirapgksamfikat tiruvatikkum enkuhapperu* 
malukkum itu untfiyirru. 

150. Undesired regard came to Tiruvadi (Hanuman) and to 
the great Guha. 

Han u in fin is known as ciriya tiruvadi , "the 
little one who serves at the feet of the Lord"; 
Gaxuda is the Great Tiruvadi (periya tiruvadi). 
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151. Ivag muggitamavarkahi av*g miinnituroennumi- 
tam apayapratanaitilum kanali.n. 

151. That those whom He (the Lord) accepts are used bj him 
as mediators when another seeks Hi n cin be seen from 
the (episode of) the giving assurance of safety. 

Rama gave Vibhlsana assurance of safety after 
consulting SugiTva. Sugijva was acting on behalf 
of the Gv>ddess, ^Ita, as, having found her jewels, 
he was living in her grace. In the cas of Vibhlsana 
as she was staying in Lanka, she blessed him so 
that he may seek Rama's protection. 

152. Iruvar muggitukiratum tantam kurrahkalii camip- 
pikkaikkaKa. 

152. The two (the soul and the Lord) invoke aid (i.e. seek a 
mediator) to make up for their faults. 

The soul needs a mediator because it is fearful of 
going before the Lord with all its faults ; the 
Lord needs a mediator, since He is committed to 
punishing bad deeds and finds it difficult to accept 
the sou! with all its faults. 

153. Svarupasittiyumattale. 

153. From that (mediation) the essential natures (of the soul 
and the Lord) come forward. 

154. Aupa f ikimumay nityamumagi paratantryatn 
iruvarkkum untire. 

134. The dependence on each other of the two (the soul and 
the Lord) is both conditional and eternal. 

The dependence of the soul on the Lord is 
conditional in as far as it is determined by Karma ; 
the dependence of the Lord on the soul is also 
conditioned by Karma in as much as the Lord 
cannot move except in accordance with the soul v i 
Karma . On the other hand, the relationship of 
SesafeSl is eternal. 
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155. Anityamajjaviruvar paratantryamum kuhivatum 

attale. 

155. By that (mediation) the dependence on each other which 
is non-eternal (conditional) is destroyed. 

Mediation does away with the dependence upon 
karma . 

] 56. Sataksikamakaiyale ippantattai yiruvaralumillai- 

ceyyappokatu. 

156. As the Lord and soul have the (third factor) of a 
Saksi , namely Purusakara„ the two alone cannot 
bring to an end their mutual relationship of saviour 
and the saved and the doer of Karma and the dispenser 
of its fruit. 

157. “Fnini neki]kkilum'\ "Kolamalarppavaik* 
kanpakiya.” 

157. "Even if (He) should forsake me...” ; You who love the 
lady of the beautif ul lotus...” 

Tiruvaimoli 1.7.8 : 

"He who has the greatness of enjoying the bamboo 
like shoulders of His consort, he who is the 
prime and sole cause, before the gods, even 
if (He) should forsake me. He is not capable of 
leaving my good mind.” 

Tiruvaimoli 10.10.7: 

"O my darling, You who love the lady of the 
beauiitul lotus, just like a pair of blue mountains, 
having cluiched two crescents and becoming 
erect, becoming a beautiful boar and lifting the 
earth between the two tusks. You churned the 
blue ocean; having obtained You, will I allow 
You to go?*' 

Here, Nammajvar, giving prominence to the Goddess, 
affirms that once the soul and the Lord have discovered 
each other, have broken through the far/no-relatioa- 
ship, neither can forsake the other. 
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153. Karmani vyutpattiyil svampakunahkalal varukira 
kariru-sankocarahityattai nig lippatu. 

158. The abundance of (Hjr) doership is to be understood from 
the essential nature aod qualities indicated by the passive 
derivation. 

One of the possible interpretations of the term, 
‘£rl\ in the Dvayi Mantra, is the passive construc¬ 
tion (karmani vyutparii), i.e. s'lyate, ‘'one who is 
sought after”. Thus is indicated her passive 
power-she is sought out by the soul due to its 
essential nature as Sesa and sought out by the 
Lord as His affectionate wife. In this way, she 
influences both soul and Lord in her role as 
mediatrix. 

159. AtikaritrayaUukkum purusakaramavarjaniyam. 

159. For the three kinds (of persons) who arc fit (for prapatti) 
mediation is inevitable. 

See 41-43 above. 

160. Tagakkuttag tetum nagmai tlmaiyopati vilakkayi- 
rukkum. 

160. Goodness sought by this one (the soul) is, indeed, to bo 
avoided just like evil. 

There is now discussion of the love-relationship 
between the soul and the Lord. ‘Goodness* lefers 
to the sense of anxiousness of the allegiance 
(Sesatva) of the soul toward the Lord; ‘eviP, refers 
to the sense of independence (svQtantrya)o f the 
soul from the Lord. When love develops between 
the soul and the Lord, the foimer becomes a 
hindrance, as much as the latter. 

161. A]akukkitta cattai anaikkaikku viratiyamapole. 

161. As clothes worn as ornament are an obstacle to close 
embrace. 
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The soul’s Sesatva is like ornamental clothing ; it 
stands in the way of the Lord's embrace of the 
soul like the clothing standing in the way Of the 
lover’s embrace. 

162. “Hars’pi” 

162. “Even a necklace... 9 ' 

From the Ramavana in reference to Slta : 

“By her who was afraid of an impediment to 
contact, even a necklace was not put atound 
her neck.” 

163. Punyam pole paratantryamum paranupavattukkn 
vilakku. 

16). Dependence upon the other, like good deeds, hinders 
enjoy ment of the other. 

164. Kuaampjle dosanivrutti. 

164. Like the attributes (Sesatva and piratantrya), defeats also 
are removed. 

In the love-relationship, the Lord sees no defect 
in the soul, taking it even with its body. 

163. Aparanam anapimatamay alukku apimatamayi- 
ra nigratire. 

163. There is dislike of ornament but like of dirt. 

Ornaments stand in the way of lovers'embrace, 
but they do not mind dirt on the body. 

166. ‘Snanam rosajanakam 9 egkira varttaiyai smarippatu. 

166. Remember the words, “Taking a bath caused anger’'. 

The reference is to an episode in the Ramftyana. 
At the end of the great war, Rama sends 
Vibhlsaga to bid Slta bathe and come to him. 
Though Slta wants to go to Rama without 
bathing, she nonetheless does his bidding. Even 
4o, when she comes Rama is angered that she 
has delayed to take a bath. 
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167. “Vaficakkf }vrg' J “Mi fikavoitu” 

167-, “The deceitful thief...”, “Destroying...” 

Tiruvaimoll 10 7 . 1 : 

“O poets of sweet words ! protecting your life, 
serve the great Visnu, the deceitful thief of 
Tirumaliruficolai! He comes as a poem to confuse 
me, having mixed indiscriminately with my soul 
and mind in a manner not understood by thoso 
standing nearby; consuming my mind and soul 
He Himself tills me completely.” 

Tiruvaimoli 10. 7. 10: 

“Our Lord living at Tirumaliruficolai! O, You 
who saved me by Yourself becoming me f 
Destroy this great maya completely—these surging 
sensations, the five Knowledge-senses, the five 
organs of action, the prakrii associated with this 
soul in this world, the nuhat , the ahamkdra 
and this manas . 

168. Vercutumavarkal raanpaj-j-uk kejarj-atappole jfianiyai 
vigrahaltote atarikkum. 

168. As those who wrar roots (for decoration, do not take off 
the dirt attached to them, so in regard to the knowing 
one (jfMWi), the Lord accepts him with all the impurities 
of his mundane body. 

Certain roots, worn by women in their hair, have 
a pleasant smell only as the mud around them it 
not removed ; just so, the Lord prefers the soul 
of one of knowledge covered though by its body. 

1(9. Paramarttagaga viwgutaiya rfarirastiiikku hetu 
kgvala pagavaticcaiyife. 

169. The reason for such a person hankering for the Lord 
still remaining in this world is again the will of the Lord. 
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170. u TirumaIirur\co!ai malaiye*’ fgkirapatiye ukanta- 
ru]?gi nil n'<al:llavarrilum panaum viruppatiai 
mg itaiya diiliaikategattile panaum. 

170. (The Lord's) love for a single man of knowledge is like 
(His) love for '’the mountain Tirumalirutndolai , \ 
while yet loving all his sacred shrines. 

Tiruvaimoli 10.7.8 : 

"My head is the mountain TirumalirufiCoIai and 
the ocean of milk. My body is Visnu's 
Vaikunlha and the cool mountain of 
Vihkajcg'vara. My life, which is mixed with the 
formless gieat may a, difficult to overcome, my 
thought, wo d and deed-He who was before evea 
this aeon of time, such a one will never separate 
Himself from all the»e.” 

171. Ankuttaivasam satanam ; inkuttaivasam satyam. 

171. Dwelling there (in temples) is a msans ; dwelling for the 
Lord here (in the peison of knowledge) is an end. 

172. “Kallum kan'iikatalum" enkirapatiya itu sittittll 
avaffilataram mattamayiiukkum. 

172. When He has found a place in them (bodies pf men 

of knowledge). His regard for those abodes of hit (like the 
milk ocean) is less than for these (bodies),as it is said, 
"The sacred hills, the milk ocean”... ' 1 

Periya Tiruvantadi : 

"The sacred hills, the milk-ocean and the divine 
Vaikuntha, they have completely disappeared- 
what a sin ! That lofty person of black colour, 
entering inside my mind, will never leave me.” 

, ■. i, 

173. "Ilahkoyil kaivitel” egru ivag prarttikka ve^tunjpati- 
yayirukkum. 

173. It is such that there i$ necessity to request, “Do not 
leave the temporary residence!” 
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Second Tiruvantudi 54 : 

"The mountain (TirumalirufiColai), which is 
also a park, the mountain Venkata, these two 
are regarded as resting places for you. In the 
fame graceful way, 1 concentrated on You 
keeping You in the temple of my mind as Your 
resting place and thinking, "Do not leave the 
temporary residence!” 

Here, the Alvar, having captured the Lord in 
his mind, is afraid that the Lord will forsake 
His temporary abode in the milk ocean and the 
mountain temples. 

174. Prapyaprliivis'iyatvattalum krutajfiataiyalum pigpu 
avai apimatankalayirukkum. 

174. Because of the love of the devotee who is to be obtained 
by the Lord and for Ihote shrines because of gratitude 
that it is these shrines that drew the souls to him. His 
abodes like the Vaikuntha, Milk ccean and temples are 
dcat to Him. 

The Lord will not forsake His abode in temples 
for these are the places through which He first 
makes contact with the soul and comes there¬ 
through to reside in the heart of His devotees. 

175. Akaiyale lasa nivruttipole antara ku^amum viroti- 
yayirukkum 

175. Therefore, just like getting rid of defects the native 
attributes may be a hindrance. 

The author returns to an earlier topic-the essentia) 
attribute of the soul, Sesatva, as well as the 
attempt to get rid of defects like the body, may 
be a hindrance to the love-relationship. 

176. Tosanivruttitape td$amami|’£. 

176. Indeed, getting rid of defects is itself a defect. 

Attempting to get rid of defects like the body is 
a hindrance to the Lord's grace. 
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177. "Taggal varum nagmai vilaippal Pole; avagal varum 
nagmai mulaippalpole” egru Pillag varttai. 

177. There is Pillag’s word, "Goodness which comes from 
oneself is like purchased milk; goodness that comes from 
Him is like breast-milk.’' 

178. Avagaiyoliyat tag tagakku nagmai tetukaiyavatu- 
stanantaya prajaiyai matapitakkal kaiyil nigrum 
vanki katukagaga attuvaniyan kaiyile kattik kotukku- 
mapole yiruppatogru. 

178. Indeed, searching for goodness for oneself, without Him, 
(the Lord), is like pulling a suckling child from the hands 
of the parents and betraying it into the hands of a 
murdering butcherer. 

179. Taggaittageyire mutippag. 

179. By that (the soul) is putting an end to itself. 

180. Taggaittage mutikkaiyavatu-ahamkarattaiyum visay- 
ahkalaiyum virumpukai. 

80. (This) bringing death upon itself is coveting pride and 
sensuality. 

181. Ahamkaramagnispar^am pole. 

181. Pride is like touching fire. 

J 82. "Na kamakalusam cittain”, “Na hi me jivitenarthah” 
"Na deham”, "Emma vlttut tiramum” 

182. <fc Mind not confused by desire. . . ” ; "For me there is no 
purpose in living. . ” "Neither body . . . ° ; "The great 
abode of release . . ” 

Jitanta Stotra 1.13: 

"My mind, which always takes rest in your feet 
is not confused by desire. In all my births, 

1 desire only being a Vaisgava.” 
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Ramuyana 5.26.5: Slta is speaking: 

•‘For me there is no purpose in living, there 
is no purpose in wealth; living as I am, in the 
midst of these demonesses without Rama, the 
great warrior.” 

Yamunacarya's Stotra Ratna 57 : 

m O Lord, neither body, nor life, nor the happiness 
coveted by all, nor (even) the self, nor anything 
else that is foreign to the glory of allegiance 
to You, can I, even for a moment, put up with. 
Let them perish in a hundred ways. This is true, 
o slayer of Madhu ! This is my entreaty.*' 

Tiruvaimoli 2. 9. 1: 

“O my Lord, who put an end to the miseries of 
the elephant, if You place Your great lotus-feet, 
red in color, early on my head, 1 won't (even 
talk about the great abode of release (Vaikuntha). 
O my Lord, this servant of Yours desires only 
this/' 

183. Pratikula visayaspargam pole, anukula visayaspar*arn 
visamisra pocagam pole. 

183. Touching perverse objects is like taking poison (directly), 
touching permitted objects is like (taking) food mixed 
with poison. 

184. Agnijvalaiyai vijunki vitayketa nigaikkumapoleyum 
atukij-a pamp jgnilalile yotunka nitjaikkumapdl£yum r 
visaya pravagagay sukikka nigaikkai. ^ 

184. Thinking (there is) happiness by being intent upon sensory 
objects is like thinking to quench thirst by swallowing 
flaming fire or thinking to find shelter under the shadow 
of a dancing serpent. 

185. Acunama mutiyumgpole pakavatanupavaika 
P&ragay mrutuprakrutiya yirukkumavag visaya 
darsanattale mutiyumpati. 
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185. Just as the Acunama (bird) perished (at a loud noise), so 
perishes the one who is dead to the world by reason of 
supreme experience of the Lord, after seeing sensory 
objects. 

The Acunama, while listening to sweet music, 
is unable to bear a loud noise and falls dead at 
such a sound. By making a such a noise, the 
hunter catches the bird. 

186. ,r Kattippatuppayo" ennak katavatire. 

18 6. Thus it is said, “Would You destory (me)* . . 

Tim vaimoli 6. 9. 9: 

“Would you destroy (me), sinful person that 1 
am, by showing many petty joys that assail the 
live senses in a manner that would confuse the 
mind ? Will not the time for calling me to Your 
great lotus-feet that completely measured the 
earth, shorten further?’' 

187. Ajnanana visayapravanan kevala nastikanaippole 
jnanayanana'visayaprayanan astika nastikagaippole. 

187. The ignorant one intent upon sensory objects is like an 
unbeliever (nastika); the wise one, even so, intent upon 
sensory objects is like a half-hearted believer (astika- 
nastika). 

188. Kevala nastikagait tiruttalam; astika nastikanai 
yorunalum tiruttavonnatu. 

188. The simple non-believer can be reformed; the half-hearted 
believer can never be reformed. 

)89. Ivaiyirantum svarupejaa mutikkumalavanrikke 
pakavata virotattaiyum vilaittu mutikkum. 

189. These two (pride and sensuality) not only destroy 
through their essentia) nature but also destroy by 
producing hostility toward the Bbagavata (one who 
belongs to the Lord). 
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190. Namarapahkalaiyutaiyar&y pgkavata virotam 
pannip parumavarkal taktapatam pole. 

190. Thoae who have the name and form (i. e. the outward 
marks of a Bhagavata), who continue to make trouble 
for Bhagavatas, are like burnt cloth. 

191. Matiputavai vental untaiyum pavumottuk kitakkum: 
karratittavafe pa^antu pom. 

191. When folded cloth is burned it appears to be durable 
(through the same warp and woof); but it is scattered by 
the wind. 

192. "T^varagavatarittup panniga agaittolilkalellam 
pakavatapacaram po|*Smai” enru jlyararulicceyvar 

192. The Jlyar (Nafijlyar) has said; “All the mighty tasks 
performed by the avataras of the Lord (show) impatience 
with offence to Bhagavatas. 

Nafijiyar’s saying is part of oral tradition. 

193. 4 4 A vamanakriya*’ 

193. “Act of contempt. .." 

Mahabhdrata , Asvamedha Parva : Krsna speaking to 
Yudhisthira : 

•'Whatever affection you have developed toward 
Me, let that be always in the case of my devotees. 
Any act of contempt toward them takes away 
everything auspicious/ 9 

194 . P&loavatdpacarantan angkavitartl. 

194. Offences against Bhagavatas are of many kinds/' 

195. Atile yogj-u avarkal pakkal j&nma nirupanam. 

195. One of these is inquiry about their birth. 
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196. ftut&g arcc&vatarattilupgtanasmrutiyilunkdttil kru- 
ram. 

196. This, indeed, is more cruel than thinking about the 
material stuff of (which) the arcuvatara (is made). 

The arcavatdra is icon in which the Lord resides 
in the temple. 

197. Attai mgtruyooi parTksaiyatokkum egru gastram 
collum. 

197. It is said in the scriptures that that (inquiry about the 
birth of a Bhagavata) is like (a man) inspecting the 
reproductive organ of (his) mother. 

198. Trisankuvaippole karmacandSlanay marvilitta yaifio- 
pavltantajje varayvitum. 

198. Like Trijahku, a Candala by karma (former deeds) 
(his) very sacred thread which he wears on his chest 
becomes a leather strap. 

Tri^anku, a king, scorned his preceptor because 
the latter would not perform a ritual by which he 
(Triganku) could enter svarga in his bodily form. 
The preceptor cursed him and consequently he 
became a Candala or outcaste. 

199. Jgticandalagukku kalgntarattile pakavatagakaikku 
ydgyataiyuntu ; atuvumillai yivanukku. 

199. To the Candala by birth there is the eligibility to become 
a Bhagavata in another time ; that is not so for this one 
(one like Trirfahku). 

200. Arutapatitap&kaiygle. 

200. For indeed, he has fallen after rising. 

201. Itu tapakku atikanniyainamiU&i. 

201. Thsre is no requirement of fitness for that. 
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202 . “Tamarkalil talaivaraya catiyanta^arkalelum ,f cijkai- 
yale. 

202 . Thus, the words, "Though they be of the brahmana jati, 
highest among kindred...’' 

Tirumalai 43 : 

■'O Thou who resides in the great city of 
Srlrahgam ! Though knowing the four Vedas and 
the six afigas, immortal, those of the brahmana 
jati , highest among kindred, if they scorn Your 
associates, then and there, there is destruction as 
if they themselves were outcastes.” 

203. Jvvitattile vainateya vruttantattaiyum pillaip pillaiyal- 
vagukku ajvag panitta varttaiyaiyum smarippatu. 

203. The story of Vainateya and the words Alvag gave to 
Pillai Pillai Alvag are to be remembered in this 
connection. 

Even Vainateya (Garuda) was punished for 
offence to a Bbagavata. He lost his plumage and 
could not fly when he thought ill of the place 
where Sandilya, a female sage, was staying, 
(Mahabharata , Udyoga Parva). 

Pillai Pillai Alvag, though a man of great learning 
and high birth, was notable in his constant offence 
against Bhagavatas. His preceptor, Kuratialvan, 
exacted a promise from him that he would no 
longer offend. A short time later he, nonetheless, 
had ill thought about a Bbagavata and hid himself 
from his preceptor in shame. His preceptor 
seeking him out, told him that he should hide 
no longer since his attitude indicated that he had 
indeed repented. 

204 . Jfiananustanahkalai yolintalum perrukku avarkal 
pakkal sampantamo yamaiki^appole avaiyuntagalu 
milavukkavaikal pakkal apacarame porum. 

204 . Even though one does not have knowledge and practice, 
forgetting their benefit (to the soul), his very connection 
with them (Bhagavatas) is enough ; even so, offence toward 
them is detrimental. 
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205. Itil jagma vruttfiti niyamamillai. 

205. There is no requirement as to birth, actions, and so forth 

here. The status of a Bhagavata does not depend 
on caste or any particular ritual actions. 

206. Ivvarttam ftaUika vruttaatattilum, Uparicaravasu 
vruttantattilum ka^al^m. 

206. This truth can be seen from the Kai^ika incident and from 
the Uparicaravasu incident. 

Nampaduvag Xan outcaste singer, gave a song, 
called Kaigika to a ghost who threatened to eat 
him. By the song, the ghost, in fact a learned 
Brahmin under a curse, regained his original form. 
Uparicaravasu, a king who by this great tapas 
had the power to fly through the sky with all his 
retinue, was asked to arbitrate a dispute between 
Che gods and the rishis over a matter of ritual. 
Having decided in favour of the gods, he was 
cursed by the rishis and lest his power. 

207. Brahmagyam vilaiccellukij-atu vedatyayanati mukar- 
lale pagavallapa hetuvegru; atutage yijavuk- 
kujruppakil tyajayamami^e. 

207. The price of Brahmanism is acceptable if as a result of the 
Vedas and the like there is attainment of the Lord ; if that, 
indeed, is a detriment, then it is to be renounced. 

208. Jagma vruttankalig utaiya utkarsamum apakarjamura 
perfukkumtlavukkumaprayojakam. 

208. The superiority or the inferiority of birth and conduct do 

not affect prosperity or loss. 

209. Pr&yojakam pakavat sampantamum tatasampantamum 


209. The cause (of prosperity or decline) is relationship to the 
Lord or aon^relationship to Him. 
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210. Pakavat sampantamuntapfiliraptumokkunio eppil. 

210 If it be said, ‘Is there equality of two (persons) in 
i elationship with the Lord with them ?” 

One person is of high birth, the other is low-born. 

211. Ovvatu 

211. (The answer is) there is not. 

212. Utkrustamaka pramitta jap mam praro^asampa- 
vapaiyate "tfarire ca” epkirapatiye paya janakam. 

212. The birth understood as superior gives rise to fear since 
there is the possibility of decline, as in, ‘ Even in (my) 
body..,” 

The quotation is from Jiranta Stotra : see 120. 

213. Atukku svarupa praptamapa n a icy am pavikkavenum. 

213. For this one it is necessary that there be humility appro, 
priate to (his) essential nature* 

214. Apakrustamaka pramitta utkrusta janmattukku irantu 
tosamumillai. 

214. A superior birth understood as inferior does not have the 
two defects. 

The two defects are : 1) fear of falling from 
one’s caste : and 2) the constant need to impose a 
false notion of oneself projecting that which does 
not belong to the soj! by nature. 

215. Naicyam janmasitlam. 

215. (For one who is low-born) humility s consistent with 
birth. 


The high-born must cultivate humility. 

216. Akaiyale utkrusta janmame rfrestam. 

216. Therefore, it (a humble birth) is better than a superior 
birth. 
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217. “£vapaco*pi mahipala” 

217. 4 Even one who cooks dogs, o king!....” 

Bhagavata Parana : 

4 ‘Even one who cooks dogs (an ontcaste), 
o king!, who has Vis^u-bhakti, is higher than a 
twice-born one. A sage without bbakti is 
lower than one who cooks dogs. 9 ' 

2(8. Nikrusta janmattal vanta d>$am camippatu 
vilaksana sampantattale. 

218. The defects coming from an inferior birth cease from 
relationship with distinguished persons (i. e. Bhagavatas). 

219. Sampantattukku yogyatai yujntampotu janmak kottai 
pokavenum. 

219. The defects of birth should go away when there is 
qualification for relationship (with the Lord). 

220. Janmattukkuk kottaiyum atukkup pariharamum 
“palutila volukal” epkij-a pattile yarulicceytar. 

220. Birth-defect and the removing of it are stated in the text 
“The path of good conduct without defect../' 

Tirumalai 42: 

“O you who are well-versed in the Vedasi and 
follow the path of good conduct without defect) 
you should worship, give and take on a par with 
people of low caste if they are devotees of Him. 
O One of walled-£rlrangam 1 you have graoed 
them to worship on equal footing !” 

221. Vedakap ponpolS yivarkalottai sampantam 

221. Relationship with these persons (Bhagavatas) is like iron 
in relationship with refined gold 

By mere contact with refined gold, iron is changed 
into gold. 


9 
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222. Ivarkal pakkal sanayapultiyumatikya-puttiyum 
natakkavenum. 

222. It is necessary to look upon these (Bhagavatas) with 
thoughts of equality and thoughts of (their) superiority. 

223. Atlvatu—acaryatulyaregrum samsarikalilum tang'- 
lum Igvaragilum atikar egrum nfgaikkai. 

223. That is to say—thinking them as equal to the acarya and 
superior to worldly persons, to oneself and even to 
the Lord. 

224. Acarya samyattukkati acarya vacanam. 

224. That there is equality with the acarya is (established) by 
the acarya’s word. 

The former acaryas teach that by having received 
the sacred mantra all Vaisnavas are equal. 

225. Ippati nigiiyatolikaiyum apacaram. 

225. Not thinking in this way is an offence. 

226. Ivvarttam itihasa puranankajilum * payiluftcutaroji, 

* netumarkatimaiyilum, * kancora venkurutiyilum, 

* nannada valavunarilum, * tettamntij-arregilum. 

* memporulukku melil pattukkalilum vicatamakak 
kagalam. 

226. This can be clearly seen in the Itihasas and Puranas and 
in the verses beginning with : 

“Him whose brightness is ever sung. . ." 

“Service to Him whose love is unbounded. . 
“^hed tears till blood streamed from the eyes. . 
“Hate-loving fiends equipped with swords. . 

“One who has reached a status rarely gained. . 

and in the excellent verses following, “Most precious entity. . 

The references are to Tiruvaimoli 3.7.1-10 and 
8.10.1-10, Periya Tirumoli 7.4.1-10 and 2.6.1-10; 
Perumnl Tirumoli 2.1-10 and Tirumalai 36-42. 
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In all of these verses of the Prabandham the 
emphasis is upon giving due respect and service 
to devotees of the Lord, irrespective of their 
caste and other incidental matters. 

227. Ksatriyagaga Vigvamitrag brahmarsiyagag. 

227. Vi^vamitra, as a Ksatriya, became a Brahma-rishi. 

There are a number of examples of individuals honored 
without respect to their status by birth. 

228. VibhisanHgiai Ravanan kulapamsanag eg rag; perumal 
iksvaku vamgyagaka nigaittu varliai yarulicceytar. 

228. Ravana called Vibhisana a disgrace to his tribe ; the Lord 
(Rama) graciously spoke (to him), regarding him as one 
of the Iksvakus (i. e. a member of his own family). 

229. Periya vutaiyarkkup perumal prahmameta 
samskaram panniyaruligrg. 

229. The Lord (Rama) graciously performed a brahma-medha 
ritual for Periya Udaiyar (Jatayus.). 

The brahma-medha rite is a funeral rite for the very 
highest and most respected brahmanas. 

230. Tarmaputrar acailri vakyattaiyum jrangtikyattaiyum 
kontu sTi viturarai prahmametattale samskaritt&r. 

230. Dharmaputra performed the brahma-medha rite for 
Vidura, on account of the aerial voice and his 
(Vidura's) great wisdom. 

Since Vidura was born of a &udra lady, Dharmaputra 
hesitated to peiform ^brahmaga funeral rites for him. 
A voice from the sky advised him to do them. 

231. Rusikal tarmavyatan vacalile tuvantu tarma 
santehahkalai camippittuk kontarkal. 

231. Sages, waiting at the gateway of Dharma-vyadha, had 
their doubts about dharma resolved. 
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Dharma-vyadha was a butcher and thus of low 
caste. 

232. Krusnag plsmatronStikal kruhanValaivittu in 
viturar tirumalikaiyile amutu ceytag. 

232. Krsria, passing by the houses of Bhlsma, Drona, 
and others, took food in the blessed house of £ri Vidura. 

When Krsna came to Duryodhana’s kingdom as 
an envoy for the Pagdavas, elaborate preparations 
were made for his coming, but he went to eat 
with Vidura. 

233. Pcrumal Sr! Sabari kaiyale yamutu ceytarulipar 

233. The Lord graciously accepted food from the hand of 
&ri Tabari. 

Tabari, a-low-caste woman, offered Rama some 
fruit. 

234. Maragerinampi visayaraakap periyanampi utaiyavark 
karulicceyta varttaiyai smarippatu. 

234. Let us remember the word spoken to Ramanuja by 
Periya Nambi concerning Maj-ageri Nambi. 

Marageri Nambi was a disciple of Alavandar 
(Yamuna), of lower caste, but of great learning and 
devotion. Nearing death, he asked Periya Nambi, 
a high-caste person, to perform his funeral 
rites. Periya Nambi did as requested, but was 
asked by Ramanuja why he did this rather than 
allow Marageri’s body to be cremated by his own 
people. Periya Nambi referred to the example of 
Rama and Jatayus. 

233. “Pradurbhavaih" ityadi, 

135. Also, there is, "Through manifestation....** 

"The God of gods, through various manifesta¬ 
tions, becomes like the heavenly beings and 
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man. His devotees are born in different births 
according to caste and conduct. They (the 
Loid and His devotees) take forms similar to 
other (beings), but there is no place for contempt; 
on the contrary, both appear as similar to other 
(beings) in order to protect this world. The 
(so-called) greatness of non-devotees through 
their learning and conduct is like decoration 
in the case of a widow (i. e. to consider non¬ 
devotees of the Lord great even if they are 
learned and of good conduct is as inappropriate 
as a widow wearing beautifying ornaments).** 
(Source unknown) 

236. Pakavatagagrikke vedartta jnanatikalaiyutaiyavap 
kunkumam cumanta kalutaiyopati jergu colla 
niflratife. 

236. It has been said that he who has knowledge and such of 
the meaning of the Veda, without being a Bhgaavata, is 
like a saffron-loaded donkey. 

237. Rajavajp ^riKulasekarapperumal tiryak stavara 
janmahkalai yacaippttar. 

237. Though a king, the Lord Kulajekhara desired births as a 
bird and as an inanimate object. 

Kularfekhara Alvar desired such births in order to 
be near the Lord in the temple at Tiruvengadam 

238. Prahma^otlamaiafla periyalvaium tirumakalarum. 
gopajanmattai yastanam pannigjarkal. 

238. Periyalvar, chief of Brahma^as, and his blessed daughter 
(A$daO imposed upon themselves birth as cowherds. 

239. Kantal kalintal sarvarkkum narl^amuttatnaiyutaiya 
avastai varakk^avatayirkkum. 

239. When rags (i. e the body with its defects) are removed 
all will come to the nature of the best of women (the 
Goddess, Laksmi). 
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240. Aru prakarattale paricuttatma-svarupattukku tatsam- 
yamuntayirukkum. 

240. Pure persons are equal to lhat one (LaksmT) in essential 
nature, in six ways. 

These six are: (I) having allegiance to no other 
(than the Lord)- - ananyarha - Aesatvam; (2) taking 
refuge in no other - - ananya-Paranatvam; 
(3) being enjoyed by no other - - ananya - 
bhogyatvam; (4) being composed while in union 
(with the Lord) - - samSlesatlil ariyirukkai ; 
(5) not being composed while in separation - - 
viSlesattil ariyiramai ; (6) being controlled solely 
by That One - - tadeka-nirvahyatvam. 

241. Drustattilutkarsam ahankarattale; adrustattil uikar- 
sam ahamkara-rahityattale. 

241. Superiority here in this world derives from pride; 
superiority here-after derives from beiDg free of pride. 

242. Brahmava-yil&ntupotal itaicciyayp ptrru vitutal 
ceyyumpatiyayirukkum, 

242. As Brahma, there is loss; as a cowherdess, there is gain. 

Although Brahma sits in the lotus sprung from 
Vis^u's navel, he has not seen the lotus-feet of 
the Lord. On the other hand, Cintayanij 
could not go to see the Lord (Krsna), yet 
she was taken by the Lord then and there, when 
she gave up her body from very longing for Him. 

243. Ippati sarvaprakarattalum nacahetuvana vahazpkarat- 
tukkum atigutaiya karyamaga visaya pravanyat- 
tukkum vilainilam lanakaiyale tannaikkantal 
rfatruvaik kagtarpoleyum; avarrukku varttakaraga 
samsarikalaik kantal sarppatiaik kantarpoleyum; 
avarrukku nivarttakaraga ^rivaisnavarkalaik kantal 
pantukkalai kantarpoleyum Isvaragaik kantal 
pitavaik kagtarpoleyum, acaryagaik kagtal, paciyan 
corfaik kagtar pdleyum, sisyagaik kagtal apimata- 
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visayattaik kantarpoleyum nigaittu, ahamkarartta 
kamankal mugrum anukular pakkal anataraitaiyum 
pratikular pakkal pravanyattaiyum upeks»kkumavarkal 
pakkal apeksaiyaiyum pi^appikku mcgrafici, atmakun- 
anka] nammalum pifa^alum pi^appittuk kojlavon- 
natu, satacarya prasadamatiyaka varukira pakavat- 
prasataitale pi^akumattagai yegru tunintu 
tchayattiraiyilupcksaiyum atmayattiraiyilapeksaiyum 
prakruta vastukkalil pogyataputti nivruttiyum 
tehataranara paramatma samarataga samapti 
prasatapratipatti yegkira putli vis'esamum tagakkoru 
kle^amuntanal karmapala meg ratal krupapala megra- 
tal pirakkum prltiyuro, svanustag a ttil satanatva 
putti nivruttiyum; vilaksagarutaiya jfiananustanah- 
galil vancaiyum, ukaotaruliga nilahkalil ataraticaya- 
mum, mankalasasanamum, itaravisayankalil aruciyum, 
arttium anuvarttana niyatiyum abara niyatiyum ; 
anukula sahavasamum, pratikula lahavasa nivruiti- 
yura satacarya prasatattale varttikkumpati pinnik- 
kontu porakkatavan. 

243. Considering that he himself ia the soil in which is 
produced the sensuality which is the effect of pride, 
which is the cause of ruin in every way, he (the 
Bhagavata) should see himself as an enemy; seeing bound 
persons who are promoters of worldly pleasures, he 
should take them as a serpent; seeing &rlvaisnavai who 
are concerned with renouncing these (pleasures), he 
should take them as kinsmen; seeing the Lord, he should 
take Him as a father; seeing the Acarya, he should take 
him as food for a hungry man ; seeing a disciple, he 
should take him as an object of favour. Realising that 
pride, wealth and kama, these three, (make for) 
disrespect toward good company, attachment for bad 
company, and regard for those who are indifferent, 
he should fear. Resolving that the soul's (essential) 
attributes cannot be taken as arising either from 
himself or from others but that they arise from the 
grace of the Lord which comes by means of the grace of 
the true acarya, he should, by the grace of the true acarya, 
continue making progress in : disregard for the body. 
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eager regard for the soul, renouncing the'thought of the 
enjoyment of materialistic things, the clear belief that the 
maintenance of the body is accomplished by the pras&do 
acquired by worship of the Supreme Soul, gladness if 
there be suffering of affliction, whether arising from the 
fruit of karma or as the fruit of grace, giving up the 
thought of self-practice as a means, the earnest desire for 
the knowledge and practice of distinguished persons, 
intense love and prayer of benediction toward places 
favoured (by the Lord), aversion for other worldly objects, 
restlessness, discipline in matters of service, abiding with 
the well-disposed and avoiding the ill-disposed. 

244. Mangalasasanam svarupa viruttamagro vrggil: 
jfiaoatacaiyil raksyaraksaka - pavam tagkappile 
kitakkum; prematacaiyil tattumafik kitakkum. 

244. If it be said that the prayer of benediction (mangalaSQsana) 
is contrary to essential nature, (it is answered that) 9 in 
the state of knowledge, protected and protector are related 
as such; but in the state of love this relationship is 
overturned. 

The mangala&usana is a blessing. In the state of 
the simple knowledge of one's rfesahood to the 
Lord, such a blessing from an inferior to a 
superior would be inappropriate; but when know¬ 
ledge gives way to love, such a blessing is quite 
appropriate. 

245. Avagsvarupattai yanusandhittalavagiik katakskak 
kontu tannainokkum, saukumaryattai yanusantittal 
taggiik katakakak kontu avagai ndkkum. 


245 Considering His (the Lord’s) essential nature, he (the soul) 
protects himself with Him as supporter; considering (His) 
tenderness, he protects Him because he takes Him as a 
protector. 
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By essential natare the Lord is omnipotent, etc. 
and the soul looks to Him for protection; but, in 
the love-relationship the soul sees the Lord's 
beauty and tenderness and naturally moves to 
protect these in support of a continuing 
relationship. 

246. I war tram cakravaitti stfjanakarajantirumakal 
visvamitrag gridandakarnya vasikalapa rusikal 
tiruvati maharajar gtinandagopar grlvidurar pillai- 
yurankavillidasar totakkamapavarka] pakkaliie 
kanalam. 

246. This truth is seen in the case of the emperor (Dagaratha), 
Janaka’s divine daughter (Slta), Vigvamitia, the rishis 
who dwelt in the blessed Uandaka forest, Tiruvadi 
(Hanuman), the Maharaja (Sugilva), the blessed cowherd 
Nanda, the bkssed Vidura, Pillai Urangavilli Ddsar 
and others. 

All these had occasion to protect the Lord. 

247. Uaiyaperumalai grlguhapperumal aticafikai panna 
iruvaraiyum aticahkaipanpi grlguhapperumalpari- 
karam perumalai Dokki|-ri,re. 

247. The blessed Lord Guha, suspmtoug the younger Lord 
(Laksmana), and Guha's servants suspecting them both, 
they (all) protected the Lord (R&ma). 

248. Oru nal mukattile vilittavarkalai vativajaku patuttum 
patayiffitu. 

248. By only once seeing the beauty of (Rama’s) form, (Guha’s 
people) made a great effort (to help Him). 

249. Ivarkal nammutaiya kotiyile yeppumpatiyayirru 
Alvarkal nilai. 

249. The Alvars are outstanding in this matter. 


10 
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250. Ajvarkalellaraiyum polallar Periyalvar. 

250. (And), Periyalvar is unlike the other Alvars (in this 
matter). 

251. Avarkalukkitu katacitkam ; ivarkkitu nityam. 

251. For the others, it (making mahgalasasana to protect the 
Lord) was occasional ; for this one (Periyalvar) it was 
constant. 

252. Avarkalutaiya a]ahkaltaoe ivarkku metayirukkum. 

252. Indeed, the depths for the others was shallow for this one. 

The other Alvars were only attracted by the beauty of 
the Lord ; but Periyalvar, apprehending danger to 
His beauty, hailed it. 

253. Avarkalukku upaya sesatvattaiyum a]ittu svampat- 
taik kumUnirunnap pannumatu, ivarkku upaya 
vruttikkum hetuvay svarupattaik karaiyerrum. 

253. For the others, there is a diving deep of essential nature, 
destroying the (their) Sesa relationship to both (the Lord 
and the Bhagavatas); for this one, this (diving deep) 
is the cause of increasing both (the rfesa-relationships), 
augmenting thereby the essential nature. 

The other A]vars seem to have merged themselves 
with the Lord, destroying the .fesa-relationship; 
whereas. Periyalvar deepened the relationship by 
his mangalaSasana. 

254. Payanivarttakahkalukku payappatuvatu pratiku- 
laraiyum anukularakkikkolluvatu, atita kalahkalil 
apatanankalukku uttarakalattile vayirerivatu prapti- 
palamum ituve yenpatu aDimisaraipparttu urakalura- 
kal enpatayk kontu itu tage yatraiyay natakkum. 

254. This (mangalaSasana), indeed, was a livelihood (for 
Periyalvar), which took the form of fear for fear-removers, 
changing enemies into friends, feeling pangs over some 
dangers of former times, or saying, “This (trait galafasana) 
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is the fruit of attainment”, or saying when seeing the 
vigilant ones (the guardians of the Lord in Vaikuntha), 
‘'Don’t sleep’*. 

These were all the circumstances in which 
Peri)a]var invoked protection for the Lord. 

255. Allatavarkalaip pole ketkiravarkalutaiyavum colluki- 
ravarkalutaiyavum tanimaiyait tavirkkai yanrikke 
alumalarenklravanutaiya tanimaiyait tavirkkaikka- 

y kavayirru bbasyakararum ivarum upadesippatu. 

255. Unlike others, who sought to remove the solitude (the 
loneliness) of the (teacher and the taught,) the Bhasyakara 
(Ramanuja) and this one (Periyalvar), when teaching, 
sought to remove the loneliness of Him (the Lord who has 
no one to sympathise). 

256. Allatarkku sattasamruttikal dargananupava kainkar- 
yahkalale ; ivarkku mahgalasasanattale. 

256. The existence and sustenance of others were from seeing, 
enjoying and serving (the Lord) ; that of this one 
(Periyalvar) was from the mahgalaSasana. 

257. Ukantarujiga nilahkalai yanusantittal unum urakka- 
muminrikke ivarutalj^yatraiye namakkellarkkum 
y atraiy akavenum. 

257. Thinking about the holy places, without food or sleep, 
was a livelihood for this one and should be a livelihood 
for all of us. 

258. Akaiyale mahgalasasanam svarupanukunam. 

258. The prayer of benediction is compatible with essential 
nature. 

259. Anukularakirar jnanabhakti vairakyahkal ittumari- 
narpole, vativile totai kollalampati yirukkum 
paramarttar. 

259. The well-disposed ones are those who are restless (with 
samsara), in each of whom knowledge, devotion or 
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renunciation seems to be prominent and whose form 
indicates a connection (with these qualities). 

260. Oru cey nirampa nlr nigral acal cey pocintu? 
kattumapole ivaiyillatarkkum ivarkalottai sampantat- 
tale uravutal tirakkatavatayirukkum. 

260. Just as from one field standing full, water oozes into a 
neighbouring field, so from association with these persons 
by those who are lacking these (knowledge, devotion and 
renunciation), grief born of deficiency will vanish. 

261. Arunir varavanittanal atukkltana ataiyalankalun- 
taroapole prapti yaijitianavare inta svapavavigesankaE 
tangatajye vilaiyakkatavalayirukkum. 

261. These distinctions of self-nature will arise naturally 
when attainment is near, as the sands of the river-bed 
produce symptoms of the approaching flood. 

262. Ivarraikkontu carama gariramepru tagakkuttage 
arutiyitalayirukkum. 

262. By these marks it becomes certain that this is the last body 
for the one (in whom they appear). 

263. Pratikularaki^ar tehatmapimanikalum svatantrarum 
anyagesaputarum upayantaranist&rum svaprayojana 
pararum. 

263. The ill-disposed are those who identify soul with body, 
who do things as they like, who show allegiance to other* 
(rather than the Lord), who are attached to other upaya, 
and who are self-purposed. 

264. Ivarkalukku uttesyarum upayopeyankalum petiiti- 
rukkum. 

264. For them that which they esteem, the means and the goal, 
differ. 

265. Tehatmapimagikalukku uttesyar teh&v&rttakaraga 
m&nusyarkal, upayamarttam, upeyamaihikapokam; 
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svatantraukku ultesyar svarkkatipakapratar, upayam 
karmanustanam; upeyam svarkkatipokam, anya 6esa 
putarkku uttesyar brahmarutratika] upayam tatsa- 
masrayanam, upeyam tatsayujyam; upayantaranis- 
tarkku uttegyan tevatantaryamiyana sarvegvaran, 
upayam karmajnaoapaktikal, upeyam pakavatanu- 
pavam; svaprayojanapararkku utteayag ‘neficinal 
oinaippag yavag’enki|-avag; upayam svaklya svika- 
ram, upeyam svartta kainkaryam. 

265. For those who identify soul and body, their esteem is 
for persons who foster the body, their means is artha and 
their goal is worldly enjoyment; for those who act on their 
own their esteem is for those who give enjoyment in 
svarga, their means is the practice of karmas and their 
goal is the enjoyment of svarga; for those whose allegiance 
is to others, they esteem Brahma* Rudra and the like, 
their means is resorting to them, and their goal is union 
with them; for those devoted to other means, their esteem 
is for the Lord of all as Indweller of the gods, their means 
is karma , jnana and bhakti and their goal is the experience 
of the Lord; for those who are self-purposed, their esteem 
is for the one described in "He who thinks (of Him) in 
whatever form. . . ” their means is whatever means is 
adopted by them (rather than the Lord), and their goal 
is service as to what pleases them (rather than what 
pleases the Lord). 

The self-purposed ( svaprayojanapara ) are oriented 
toward the Lord but their performance is 
according to what pleases themselves. The 
quotation is from Tiruvaiymoli 3.6.9: “O people 
of this world, don’t get confused regarding the 
primeval being amidst the three martis-. He who 
is the Lord of the divine beings who are never 
wanting in God-experience, He who happens to 
be the father capable of affording protection and 
also the mother and who, with^^ stopping there, 
becomes a relation of every description. Seeing 
such a Lord of this much greatness, don’t be 
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confused that He is different from This Ohe: 
He who thinks (of Him), in whatever form, that 
form is really the Great Lord, having the* 
complexion of the expansive ocean. ” 

266. Mutalconga muvaruirrniltrabattukkihakku. Marraiyi- 
ru-varum anukrahattukkilakku. 

266. For the first mentioned three, there is punishment; for 
the other two there is favour. 

267. Mavarutaiyavumkarmanianupava vinacyam, nalama- 
tikarikku prayascitta vinacyam; aficamatikarikkup* 
purusak§ra vinacyam. 

267. The karma of the (first) three is destroyed by experience;: 
that of the fourth contestant is destroyed by expiation;: 
that of the fifth contestant is destroyed by the mediator. 

The first three cannot attain the Lord, they simply 
go on according to their karma. The fourth,, 
who follows the upaya prescribed by the Vedanta- 
texts, can prepare themselves for grace by doing 
prayaicitta . The fifth, the self-purposed, can 
prosper under the guidance of an acarya, who 
becomes a mediator for them. 

268. Upayam svjkarakalattil puru&asapeksamumay purusa- 
karasapeksamumay irukkum; karyakalattil upayanir- 
apeksamayirukkum. 

2b8. At the time of the choice of means there is dependence 
upon the puru$a (the devotee) and the purusakara (the 
mediator); at the time of accomplishment there is no 
dependence on these two. 

The fifth contestant is brought to favour by the 
mediator. Thus the question arises as to whether 
the mediator, himself accomplishes grace. The 
answer is that the devotee and the mediator are 
active only at the stage of taking refuge in the 
Lord ; the Lord is independent in accomplishing 
the salvation of the devotee. 
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369. Svaprayojanaparar ellaraiyum pratikularaka nigaik- 
'kalamovep^il ? 

369. Jt may be asked : "Is it proper to think of all those relying 
on self-purpose-as ill-disposed ?” 

270 fcku svaprayojanam e^ki^atu asrayatosa janya- 
maeattai. 

270. {The answer is) that that which is here called ^self-pur¬ 
posing’ is that which arises from a defect of reliance (on 
the beautiful form of the Lord). 

The self purposed one is misguided bcoause be 
simply reacts to the beautiful external form of the 
Lord in His arc*avaturu ; he is caught up in the 
enjoyment of the form and does not truly give 
himself up to the Lord. 

271. Akaiyale tosamillai. 

271. Therefore, there] is no defect (in saying that the self- 
purposed one is ill-disposed). 

272. Vi$aya tosallal varumavaiyellam tustyajamayireyi- 
ruppatu. 

272. Tt is clear that all that which comes from the object of 
enjoyment is difficult to renounce. 

273. "Umaiyaratu cevitar vaittai”, "Kathamanyadicchati.”; 

273. "Conversation between the deaf and the dumb...”,: 
“How can it desire anything else...” 

Ndcciyar Tirumoli 12 1: Andal speaking to herfr iends 
"To me who has come to have an infatuation 
with regard to Madhava that cannot be under¬ 
stood by you whose will is quite different from 
mine, your talk is like conversation between the 
deaf and the dumb. Please take me to a place 
near Mathura (the place of Krsna), who reached 
the wrestling ground even before the wrestlers 
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came there and who grew in the house of a 
different mother after leaving the mother^ who 
gave birth to Him.’* 

Stotraratna 27.: 

••How can my mind, which is firmly set upon 
Your nectar-shedding lotus-feet, ever desire 
anything else? It is well known that when there 
exists a lotus full of honey, the bee does not 
even look at the (thorny, nectarless) iksuraka 
flower.’* \ 

274. Ippati yivai yittanaiyum satacarya prasatattale 
varttikkum potaikku vastavyamacarya sannitiyum 
pakavat sannitiyum; vaktavyamacarya vaipavamum 
svanikarsamum; japtavyam kuruparamparaiyum 
tvayamum; parikrahyam purvacaryarkajutaiya 
vacanamum anustanamum; pantyajyam avaisnava 
sahavasamum apimanamum; karttavyam acarya 
kainkaryamum pakavat kainkaryamum. 

274. When these (virtues) increase by the grace of the true 
acarya, the dwelling of the wise one is in the presence 
of the acarya and in the presence of the Lord; his speech 
is of the acarya’s greatness and his own inferiority; the 
prayers to be repeated are the line of acaryas ( guruparam - 
parai) and the Dray am ( mantram ); that which is to be 
favoured is the word and conduct of the former acaryas; 
that which is to be avoided is association with non- 
Vaisnavas and their attachments; that which is to be 
done is service to the acarya and service to the Lord. 

The passage picks up from 259-261, the virtues 
being knowledge, devotion and renunciation. 

275. Kl]cconna pakavat kainkaryam arivatu rfastramu- 
kattale; acarya kaihkaryamarivatu sastramukattalum 
acarya vacanattalum. 

275. The service to the Lord, referred to above, is to be 
known from the scriptures; service of the acarya is to be 
known frem the scriptures and from the words of the 
acarya. 
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276. Kainkaryantanirantu. 

276. There are two kinds of service. 

277. Atavatu istam ceykaiyum anistam tavirukaiyum. 

' 277. Namely, doing what is pleasing and avoiding what is 
displeasing. 

278. Istanistankal varnasTamahkalaiyum atmasvarupa- 
taiyum avalampittirukkum. 

278. That which pleases and that which displeases depends 
upon varna and a&rama and the soul's essential nature. 

279. Punyattuk kancukij-avan papattaip pannagire. 

279. He who fears even to do good deeds would not perform 
bad deeds. 

Both punya and papa are detrimental to one 
seeking attainment of the Lord, 

280. Ivan punyattaip papamenrirukkum; avag papattaip 
punyamenrirukkum. Avapukkatu kitaiyatu; ivagatu 
ceyyag. 

280. He the (prop anna ) takes merit as demerit; He (the Lord) 
takes demerit as merit; but He (the Lord) will get none 
(demerit) because he (the prapanna) does not occasion 
any. 

281. Kainkaryantag paktimulam allatapotu pltimulamay 
varavenum. 

281. Service, indeed, should come from (fear from loss of 
dependence on the Lord) if it does not spring from 
devotion. 

282. Atuvumillatapdtu atikarattilum upayspeyarikalilum 
anvayamjgrikke yoliyum, 

2f2 If even that is not so, fitness for prapatti together with 
the means (the Lord) and the end (the pleasure of the 
Lord) will be lost. 



82 


SRIVACANA BHUSANA 


283. Kainkaryantaggai pala-satanam£kkate palaqaakka- 
venum. 

283. His service should be as fruit, not as the means to fruit. 

284. Atavatu—tag kaiyglatg avagaik kaiy6rkap panaukai. 

284. That is to say, instead of reaching out to take from Him 
(the Lord), he should make Him (the Lord) take from 
him. 

285. Kotuttuk kojlate kogtattukku kaikkuli kotukka- 
vagum. 

285. Not taking by giving, he should give 'p a y mont f° r l ^ e 

acceptance (of him by the Lord). 1 

284. &rlviduraraiyum jrimalakararaiyum kugiyaiyum 
Pole kificitkarittal svarupam nif*am pej-uvatu. 

286. If you give something, the essential nature gains lustre, 
as with Vidura, malakara and the hunch-backed woman. 

All three made simple, selfless offerings to Krsna : 
Vidura offered food, malakara offered flowers 
and the hunch-back offered sandal-paste meant 
for Kamsa. 

287. Matitatavata cdrum curunarata puvum cunnampu 
patata cantumife yivarkal kotuttatu. 

287. These gave food without searching the pocket (i. e. with- 
out asking payment), flowers without bad smell and 
sandal-paste without lime. 

288. Kaihkarya tacaipale mugpujja tacaikajilum svarupat- 
tai ujjvalamakka venum. 

288. As in the state of service, so also in stages prior (to that) 
the self-nature should be made illustrious. 

289. Mugpe nalutacai yuntu. 

289. There are four prior stages. 
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290. At&vatu jftanatacaiyum varanatacaiyum prapti- 
tacaiyum prapyaoupavatacaiyum. 

290. Namely: 1) the stage of knowledge; 2) the stage of 

choice; 3) the stage of attainment and 4) the stage of 
experiencing the goal. 

First, there is knowledge of one’s Sesatva gained 
from the acarya, then there is choosiDg the Lord 
as the means, etc. 

241. Jftanatacaiyil ajfianattai mupnitum; varanatacaiyil 
apurttiyai nuigpitura; praptitacaiyil artliyai mupgi- 
tum; prapyanupava tacaiyil apinive£attai muppi- 
turn. 

291. In the stage of knowledge, one bears in mind (his) igno¬ 
rance; in the stage of choice one bears in mind (his) 
imperfection; in the stage of attainment one bears in 
mind (his) restlessness (in samsara ); in the stage of 
experiencing the goal one bears in mind (his) zeal. 

292. Ajfianam povatu ficfiryajflanattale; apurttipsvatu 
Isvara purttiyale; arttipovatu arulalS; apiniveiam 
povatu anupavauale. 

292. Ignorance is dispelled by the acarya's knowledge; imper¬ 
fection is dispelled by the perfection of the Lord; restless¬ 
ness is dispelled by the Lord’s grace; zeal is dispelled by 
experience. 

293. Ajftapattukkati aparatam, apurttikkati jfianapurtti, 
arttikkati alapam, apinivegattukkati ajaku. 

293. Transgression gives rise to ignorance; the perfection of 
knowledge gives rise to (awareness of) imperfection; 
non-attainment gives rise to restlessness; the beauty (of 
the Lord) gives rise to zeal. 

294. Arttiyum apinivejamum irukkuropa^i arccirati- 
katiyiie coppsm. 

294. The restlessness and the zeal mentioned here are discussed 
in the Arccirndi-gati (another treatise by Pijjai Lokfl- 
carya). 
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295. Ivan tagakku nalutacaipole nalukunamum unlij 

295. Like these four stages, this one (the prapanna) has 
four attributes. 

296. Atavatu jnanamum ajnanamum s'aktiyum agaktiyum. 

296. Namely, knowledge, ignorance, power and impotence. 

297. Itu tan avanukkum untu. 

297. This, indeed, is true of Him (the Lord) also. 

298. Avagutaiya jnanattukkilakku ivanutaiya kunam; 
ajnanattukkilakku ivanutaiya tosam; saktikkilakku 
ivanutaiya raksanam; asaktikkilakku parityakam. 

298. His (the Lord's) knowledge is (knowledge) of the virtue 
of this one (the prapanna ); (His) ignorance is (ignorance) 
of the defect of this one; (His) power is (power) to protect 
this one; (His) impotence is (impotence) to abandon 
this one. 

299. Ivanutaiya jnanattukkilakku acaryakunam; ajnanattu¬ 
kkilakku acaryatosam; saktikkilakku acarya kain- 
karyam; asaktikkilakku nisittanustanam. 

299. This one’s (the prapanna’s) knowledge is (knowledge) of 
the virtue of the acarya; his ignorance is (ignorance) of 
the defect of the acarya; his power is (power) for service 
of the acarya; his impotence is (impotence) to do what is 
forbidden. 

300. Nisittantagum nalupatiyayirukkum. 

300. What is forbidden is of four kinds. 

301. Aatvatu akrutyakaranamum pakavatapaegramum 
pakavatapacaramum asahy apacaramum. 

301. Namely, 1) doing what is prohibited (by the scriptures); 2 ) 
affront to the Lord; 3) affront to a Bhagavata and 4) 
intolerable offence. 
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302. Akrutyakaranamavatu - parahimsai parastotram 
paratara - parikraham paratravyapabsram asatya- 
kafanam apaksyapaksajaam totakkamagavai. 

302. Doing what is prohibited is: violence to others; praising 
others (the unworthy); grasping other’s wives; taking 
other's property; telling untruth; eating what should not 
be eaten, and »he like. 

303. Pakavatapacaramavatu- - tevatantarahkalutokka 
Tsvaranai ninaikkaiyum ramakrusnatyavatarahkalil 
manusya sajatTyata puttiyum, varnas'rama viparlta- 
man a vupacaramum, arccavatarattil upatana nirupa- 
namum atmapabaramum pakavat - travyapaharamum 
totakkamanavai. 

303. AfFont to the Lord is as follows: holding the Lord as equal 
to other gods ; thinking that Rama and Krsna avataras 
are the same as (ordinary) men; practising (worship) 
contrary to rar^a and aSrama: thinking about the material 
of (which) the arcavatara (is made); thinking of the soul 
as separate (from the Lord) and taking the property of 
the Lord. 

304. Pakavat travy attait ta ji apaharikkaiy u m apahari k- 

kij-avarkalukku sahakarikkaiyum avarkal pakkalils 
yacitamakavum ayacitamakavum parikrahikkaiyum 
pakavanukku ani^tamayirulokum. 

304. These are contrary to the desires of the Lord : stealing 
the Lord’s property oneself, helping others to steal it, 
receiving these (stolen goods) from others, whether soli¬ 
cited or unsolicited. 

305. Pakavatapacaramavatu ahanikararta kamankalati- 
yaka g'rlvaisnavarkalukkup pannum virotam. 

305. Affront to Bhagavatai is as follows ; hostility toward 
Srivaisnavas due to (one’s) being a slave of pride, world¬ 
liness and sensuality. 

306. Asahyapacaramavatu nirnipantanamaka pakavat 
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pakavata vi$ayamegral asataamiinagayiriikkaiyum 
&caryap&caramum tatpaktapacaramum. 

306. Intolerable offence is : unmotivated affront to tbe Lord P 
the pakavata, the acarya and his devotees, 

307. Ivai yogrukkog^u krur&hkalumay upaya viroti- 
kalumay upeya virotikalum&yirukkum. 

307. these (tbe above four offences) are, in comparison 
more harsh than (be earlier and are hostile to the means 
and the end. 

Affront to tbe Bhagavata is more serious than 
affront to the Lord, and so forth, since it is by 
means of other disciples, the ac£rya and the 
Bhagavata, that one attains the Lord’s grace. 

308. Tag hitgpadSa'atn pannumpotu taggaiyum sisyagai- 
yum palattaiyum mar at i nigaikkai krura ni^ittam. 

308. Indeed, when teaching, it is a forbidden harshness (for 
the acarya) to mistake the position of an ac&rya, (the 
position) of the disciple and the fruit (i. e. the results of 
the teaching). 

309. Taggai mSr&ti nigaikkaiyavatu taggai acaryagcgj-u 
nigaikkai; £isyagai roaj-ati ninaikkaiy&vatu tagakku 
^isyagenju ninaikkai, palattai marati ninaikkaiyavatu 
drusta praysjagattaiyum sisyagutaiya ujjlvagattai- 
yum pakavat-kainkaryattaiyum sabavasattaiyum pala- 
maka nigaikkai. 

309. Thinking of himself falsely means his thinking of 
himself as acarya; thinking of the disciple falsely, is 
thinking (of disciple) as his disciple; thinking of the fruit 
falsely, is thinking of the fruit as: 1 any mateiial benefit, 
2 the salvation of the disciple; 3 service of the Lord; or 4 
living together with bis disciple (i.e. enjoying hi9 company). 

The acarya should not harbor any desire for 
status, material wealth or personal advantage. 
He is merely a mediator, a channel for grace. 
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310. Nigaiyatirukka innalu palamum sittikkig*apati 
yeggeggil; s'esaputagaga disyag ninaivale trustapa- 
lam sittikkum; igvarag ninaivalg ujjivanam sittikk- 
kum; acaryan ninaivale pakavat kainkaryam sittik¬ 
kum; upakara samruttiyalS sahavasam sittikkum. 

310. If he docs not thiak on those four fruits, whence are they 
accomplished ? Material benefits result from the devoted 
disciple's care (for his acarya); salvation results from the 
Lord’s care; service of the Lord results from the acarya's 
care; co-residence results from (the disciple’s) remembering 
the assistance (of his acarya). 

311. Saksatpalamum icaryatvamum sittikkig-apat 

yennennil; tan nioaivalum U varan ninaivalum 

sittikkum. 

311. ft may be asked, whence are accomplished the direct 
results and the acarya-ship? These result from his (the 
acarya’s) care and the Lord’s care. 

312. Ippati yoliya upatggikkil iruvarkkum svarupa 
sittiyillai. 

312. If (the acarya) does not follow those stipulations, tho 
essential nature of both (the acarya and the disciple) is 
not established. 

313. Acaryanukku ji$yanpakkal krupaiyum svacaryan 
pakkal paratantriyamum vggum. 

313. The acarya should show compassion toward the disciple 
and dependence upon his own teacher. 

3(4. FCrupaiyate sisyan svarapam sittikkum; paratan- 
triyattale tan svarupam sittikkum. 

314. By compassion the essential nature of the disciple is 
established; by dependence (upon his own teacher) his 
own nature is established. 

315. Ngrg acatyanenpatu samsara nivarttakamana periya 
tirumantrattai yupategittavanai 
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315 The direct meaning of ‘aoarya' is, 'one who teachers 
the great holy raantram (the Asfaksara ), which removes 
samsara . r 

316. Samsara varttkaorkalumay ksutrankaluniana paka- 
vanmantrafikalai yupate&ittavarkalukku acaryatva 
ptfrttiyillai. 

>16. Acarya-ship it not perfect for those who teach Lord- 
mantras which foster samsara and are petty. 

317. Pakavan mantrahkalai ksuirairkal egkiratu pala- 
tvara. 

317. Lord T s-mantras are said to be petty by reason of their 
fruit. 

318. Sarnsaravarttakankalegkiratum attale. 

318. For the aamo reason they are said to foster samsara. 

319. Itutag aupatikam. 

319. This, indeed, (the fruit of certain mantras) is limited to 
special conditions. 

320. Cetanagutaiya ruciyale varukaiyal£. 

320. As comiQg from the soul’s desire. 

One may invoke a mantra in search of such 
things as wealth or progeny. Employing a 
mantra for any other end than attainment of 
the Lord is petty and results in continued 
bondage. 

321. Sisyagegpatu siyantara nivruttiyum palasatana 
gugrusaiyum, arttiyum, adaramum anasuyaiyum 
utaiyavagai. 

321. He is said to be a disciple who abstains from other 
than that which is to be accomplished; desires to hear 
the means to the end, is restless (in samsara) and is 
affectionate and not envious (toward the acarya). 



SRIVACANA BHUSANA 


89 


322. Mantramum devaiaiyum palamum patent) pantika- 
lum palasatanamum aihikapekamum ellam ficfir- 
yaHe yen^u ninaikkakkatavan. 

322. The mantra, the god, the fruit, those things related to 
the fruit, the means to the fruit, worldly enjoyments-he 
(the di&ciple) should consider the acarya as all these things. 

323. “Mata pita yuvalaysh” epkij-a glokaltile ivvarttattaip 
paramacaryarum artlicctyiar. 

323. Our great teacher (Alavandar) bestowed this in the verse* 
“Mother, father, women ...” 

i 

Stotra Ratna 5 : 

s “1 reverently bow down my head to the blessed 
feet of the first lord of our family, which feet 
are delightful with the bakula flowers and which 
alone are eternally mother, lather, women, sons 
and wealth to every one of my race.” 

324. Itukkati upakara smruti. 

324. The basis of this (considering the acarya as all these 
things) is remembering (his) favour. / 

325. Upakara smrutikku mutalati acaryadpakkal kruta- 
jndiai; mutintanilam Ts'varanpakkal krutajfiatai. 

325. The remembrance of favour is, at first, gratitude toward 
the acarya and finally gratitude toward the Lord. 

326. £isyanum acarya n urn anyonyam priya • hitahkalai 

natattak katavaikal. 

326. Disciple and acarya should act toward each other as to 
what is pleasant and what is suitable. 

327. Sisyan ta n priyattai natattakkatavan; igvaranaik 
koptu hitattai natattakkatavan; acaryan mififi 
natattakkatavan. 

327. The disciple himself should do what is pleasant (for the 
acarya); he should do what is suitable (for the acarya\ wnb 
12 
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the help of the Lord; the acarya should do just the opposite 
(i. e. he should himself do what is suitable for the disciple 
and with the help of the Lord he should do what is 
pleasant for the disciple). 

328. ‘ 3isyan ukappile yanripporum; acaryanujjivanatlile 

yunripporum. 

328. The disciple becomes committed to satisfying (the acarya); 
the acarya becomes committed to rescuing (the disciple). 

329. Akaiyal sisyanacaryanutaiya harsattukku ilakkakai 
yojiya rosattuk kilakkakaik kavakacamillai. 

329. As, therefore, the disciple is the object of the acarya's 
love, there is no place for his (the acarya’s) anger 
(toward the disciple). 

330. Nikrahattukkup patramampstu atu hitampama- 
kaiyale yiruvarkkumupadeyam. 

330. There is no refusal of reprimand by either of them, at 
any time, as it is beneficial (to both). 

331. £isyagukku nikrahakaranam tyajyam. 

S31. The disciple should avoid aiy occasion for reprimand. 

332. Nikrahantan pakavan-nikrahampale prapyantark- 
katam. 

332. Reprimand, like the reprimand of the Lord, is part of 
the results (of the Lord’s grace moving). 

333. Acaryan aisyanutaiya svarupattaip penakkatavan; 
s'isyan acaryanutaiya dehattaip penakkatavan. 

333. The acarya should foster the self-nature of the disciple ; 

the disciple should attend to the acarya’s body. 

334. Irantumiruvarkkum svarupamumay pakavatkain- 
karyamumayirukkum. 

334. Both of these (the above) are befitting of the two and 
are service to the Lord. 
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335. Acaryanukku teharaksanam svarupahani; gisyagukku 
atmarrksanana svarupahani. 

/ 

335. For the acarya, protecting (his own) body diminishes 
his essential character (as acarya); for the disciple 9 protec¬ 
ting (his own) soul diminishes his self-nature. 

336. Acaryag atmaraksanam pannumitattil ahamkaram 
viroti; gisyan teharaksanam pannumitattil mama- 
karam viroti. 

336. The acarya (who thinks he is) performing protection of 
(disciple's) soul, is destroyed by pride ; the disciple (who 
thinks he is) performing protection of the (acarya's) body, 
is destroyed by self-interest. 

337. Acaryantannutaiya teharaksanam tan vastuvaikkojptu 
pannakkatavan ; gisyan svaieharaksanam acaryan- 
vastuvaikkontu pannakkatavan. 

337. The acarya should take the property for the protection of 
his body as his own ; the disciple should take the property 
for the protection of his own body as the acarya's 
(property). 

338. Acaryan sisyan vastuvaik kollak katavanallan. gisyan 
tan vastuvaik kotukkak katavanallan. 

338. The acarya should not take the property of the disciple 
(which the disciple thinks of as his own) ; the disciple 
should not give such property to him (the acarya). 

339. Kollil mitiyanam, kotukkil kallanam. 

339. Taking makes him (the acarya) look destitute; giving 
makes him (the disciple) look a thief. 

The acarya does not need anything as he is 
already complete ; the disciple does not own 
anything to give, since everything belongs to the 
acarya. 
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340. Kol ko^aiyu^taual sampantam kulaiyum. 

340. When taking and giving arise, the relationship ceases. 

341. Ivan mitiyanakaiyale kotan, avan purnanakaiyale 
kojjan. 

341. This one (the disciple) cannot give since he is poor; he 
(the acarya) cannot take since he is full. 

342. Avanukkup purttiyale svarupam jivittatu. Ivanukku 
mitiyale svarupam jivittatu. 

342 That one’s (the acSrya’s) position is justified by fullness ; 
this one's (the disciple’s) position is justif ied by poverty. 

343. Anal &isyan acaryanukkup pa^umupakaram on|*umil- 
laiysvennil. 

343. Then, it mav be asked, "Is there no giving of favour by 
the disciple to the acarya?” 

344. Acaryan oinaivale yuntu. 

344. In the thiaking of the acarya, there is (but not in the 
thinking of the disciple). 

Seeing the results of the Lord’s grace in the 
disciple, the acarya considers himself favoured. 

345. Atavatu jfiana vyavasaya prgma sam&carankal. 

345. (The results are) namely, knowledge, firm resolve love 
and good conduct. 

346. Ac§rya prltyarttamaka ivanukkut taviravg^tuvatu 
pakavat tnvyattai yapaharikkaiyum pakavatp5~ 
janattai vilakkukaiyum kurumantra dgvata paripa- 
vamum. 

346. For the purpose of pleasing the acarya this one (the 
disc*ple) should abstain from taking away the property of 
the Lord, obstructing the enjoyment of the Lord, and 
contempt for the teacher, the maotra and the god. 
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347. Pakavat-tavyapaharanaavatu svitantriyamum anya^ 
s'esatvamum; pakavat pgjanattai viiakkukaiyavatu 
avanutaiya raksakatvattai vilakkukai. 

347. The taking away of the Lord's property; is the disciple’s 
independence and dependence on another (other than 
the Lord); obstructing His protectorship (i.e. refusing to 
be protected) is obstructing the enjoyment of the Lord. 

348. Avanutaiya raksakalvakramam prapanna paritra^attile 
connom. Kuru-paripavamavatu kettavarttattinpati 
yanustiyatojikaiyum anatikarikalukku upade^ik- 
kaiyum; mantia paripavamavatu arttattil vismrutiyum 
vipari artta pratipattivum; tevataparipavamavatu 
kara^atrayattaiyum aprapta visayahkalile pravana- 
makkukaiyum, tatvisayatiil pravanamakkatolikaiyum. 

348. The modes of His protectorship are set forth in the 
Prapanna ParitrrQninv, contempt for the teacher consists 
in not practising what is prescribed by him and instructing 
those who are not qualified; contempt for the mantra 
consists in forgetting its correct meaning and giving it a 
wrong meaning; contempt for the god consists in devoting 
the three resouices (thought, word and deed) to unworthy 
objects and failing to devote these to that object (the Lord). 

The Prapanna Paritranam is another woric of 

Pillai Lokacarya. 

349. Ivanukku s'ariravasaoattalavum ac&rya vi$ayattil 
“ennait tlmanam ketuctay” “maruvittojum maname 
taotay” enru upakarasmruti natakkave^um. 

349. With regard to the acarya, he (the disciple) should, until 
the termination of his body, behave, remembering the 
favour (of the acarya) in this way, “you corrected my evil 
mind.. and “you conferred on me a mind that will 
always serve. . 

Tiruvaiymoli 2.7.8: 

“You are Vamana. You are the father of cupid; 
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Your complexion is that of an emerald, Your 
eyes arc like the lotus. In this way I offered my 
respects to your feet; You corrected my evil mind 
in such a manner as to make it pure and to 
remove the misery of samsara. O Srldhara, 
what can I do to you in return?” 

Tiruvaiymoli 2.7 7: 

“O my Lord, You are clever; You conferred on 
me a mind that will always serve Your lotus-ft et, 
after saluting, praising and meditating in the 
following manner -- P my Vamana! You who 
became Trivikrama! O my Lord! You with the 
red lotus - like eyes, possessed of charming red lips 
and shiny quartz-like feet!” 

350. Manassukkut timaiyavatu ivakunattaiyum pakavat 
pakavata tosattaiyum nigaikkai. 

351. Evilness of mind consists in thinking on one’s own virtue 
and on the defect of the Lord and the Bhagavatas. 

351. Tosam ninaiyatolikiratu kunampoleyuntayiru- 
kkavanru, illamaiyale. 

351. He should give up thinking defect (about the Lord and 
the Bhagavatas), not because it is there like his own virtue, 
but because it does not exist. 

352. Tosamuntegru nigaikkil atu paratosamagru, 
svatosam. 

352. If thinking there is defect, it is not the defect of other but 
his ovtjx defect. 

353. Svatosamagapati yeggeggil; 

353. If it be said, “what is the manner of his fault?” 

354. Svatdsattalum pantattalum. 

354. It is from his own defect and from relationship (i. e. he 
attributes his own defect to others with whom he is 
kindred). 
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355. Svatosamillaiyakil kunapratipatti natakkum. 

355. If it is not (due to) his own defect, then there 
would be ascertainment of virtue (in the Lord and the 
Bhagavatas). 

356. Natantatillaiyakil tosajftaname tosamam. 

356. In the absence (of this ascertainment of virtue) the know¬ 
ledge of defect is itself defect. 

357. Itutanakku avasaramillai. 

357. There is no occasion for this (thinking fault). 

358. Svatdsatiukkum pakavat pakavata kunarikaluk- 
kume kalam porukaiyale. 

358. For, time is sufficient (to think) only of his own defect 
and of the virtues of the Lord and the Bhagavatas. 

359. Samsarikaltosam svatosamenru nigaikkakkatavan. 

359. He should think that the faults of those caught in samsara 
are his own faults. 

360. Atukku hetu pantajfiagam. 

360. The knowledge of kinship (with those caught in samsara) 
is the reason for (thinking) that. 

361. “Iraippolutumennom” enkaiyals atutan tonratu. 

361. Not even that comes to mind, from the saying, ‘‘We 
think not a moment...” 

Periya Tirumoli 2. 6. 1 : 

“The Lord who is staying at Katalmallai which 
has plenty of coolness helpful to an interesting 
stay, and who, taking the form of a damsel, 
entered into the midst of harmful demons ofTering 
nectar to the gods only-we will not think even 
for a moment of those who do not think of such 
a Lord/' 
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362. Tsgruvatu nivarttanarttarr aka 

362. Bringing (defects) to mind is f or the purpose of removal 

363. Piratti, raksasika] ku^f-am perumalukkum tiruvatik- 
kum afiviyatappoie, ugakkup pi^arceyta kufj-an- 
kblai pakavat pakavata viga^ahkali) aj-ivikkak 
katavagallag. 

363. He should not make known to the Lord and the Bhagava- 
tas, offences committed against him by others, just as the 
Goddess (Slta) did not make known to the Lord or to 
Tiruvttdi the offences of the demonesses. 

Slta did not complain to Rama or Hanum&n 
of her ill-treatment by the demonesses who held 
her captive. 

364. Arivikka vuriyavagakappata vayti^avate sarvajfla 
visayankajukkum maj*aikkumegganigraii|re. 

364. Has it not been said that even- the all-knowing One 
(the Lord), who has the right to make known (faults), 
does not open His mouth but conceals all things. 

365. Kuj-j-am ceytavarkalpakkal, poraiyum krupaiyum 
cirippum ukappum upakara smrutiyum natakka- 
vegum. 

365. He (the disciple) should give to those who have commi¬ 
tted offences (toward him), patience, compassion, a 
smile, joy and remembrance of favour. 

366. Svatosanusantanam payahgtu; pakavat kuganu* 
santanam apayahgtu. 

366* Meditating on one’s own faults is the cause of fear, 
meditating on the virtues of the Lord is the cause of 
fearlessness. 

367. Payapayankaliragtum maratil ajfiataiyg sittik- 

kum. 

367, From reversing the two (i. e. seeing virtue in oneself 
and defect in the Lord) only ignorance is established. 
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368. Anal “nalivaninnam ennukinray”, “arrafikarai- 
val maram polancukinreg” cijkipa pacurafikalukku 
atiyennenOil. 

368. Jf it be said, “What is the basis for the following 
utterances?”, “Do you cause me distress...”; “I am always 
full of fear like a tree growing on the bank of a river...” 

Tiruyaimoli 7. 1 : 

“O God who has the immeasurable maya as 
your instrument 1 O Lord, eulogized by the 
gods ! O Lord, on whom the three worlds are 
dependent ! O most enjoyable one ! O most help¬ 
ful one ! O the One who controls me ! Do You 
cause me distress, tormenting me still by cot 
making me reach Your lotus-like feet and by 
shutting me up by means of the five senses, so 
as to stay permanently inside ? ” 

Periya Tirumoli 11. 8. 1 : 

“O God who is perceived by smell, taste, touch 
and sound ! Even if you can say many things to 
me, I will tell one to You. I am always full of 
ftar like a tree on the bank of a river, thinking 
that You may cause my birth in the future in the 
wombs of men.” 

The question is, why do the A]vars express fear? 

369. Pantanusantanam. 

369. (The answer is that they are) meditating on (their) relation¬ 
ship (to the Lord). 

The doubting fear that is expressed by the A]vars 
is natural to their relationship with the Lord 
and does not contradict 366. 

370. Prajai teruvile yitarit tay mutukile kuttumapole, 
nirupatika pantuvay s'aktanayirukkiravan vilakka- 
tojiotal appatic collalamire. 


13 
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370. As a child, stumbling in the street, beats its mother’s 
back (blaming the mother for its stumbling), so one 
can speak that way to one whose kinship is unconditional 
(the Lord) and who has the power (to prevent suffering) 
but does not prevent it. 

371. Prajaiyaik kinarrin karaiyininrum vankatojintal 
taye lallinalennak katavatire. 

371. If (she) does not take the child from the edge of a 
well and the child falls in, others will say that the 
mother herself pushed the child in. 

372. Ivanutaiya anumati perrukku hetuvallatap pole 
avanutaiya anumatiyum ijavukku hetuvagru. 

372. As the assent of this one (the soul) is not the cause of 
profit, so also the assent of Him (the Lord) is not the 
eause of loss. 

The Lord’s grace, not the assent of the soul, 
is the cause of salvation ; the soul’s bondage is 
not caused by the Lord., but by the soul itself. 

373. Irantum iruvarkkum svarupam. 

373. The two (assents) are natural to both. 

The assent of the soul to salvation and the 
assent of the Lord to the bondage of the soul 
are i i accordance with their natures and thus 
not the cause of such. 

374. Ilavukkati karmam ; perrukkati krupai. 

374. Karma causes suffering; grace causes gain. 

375. Marraippati collil ilavukkuruppam. 

375. Speaking otherwise is the cause of loss. 

376. Etukka ninaikkiravanait tallinayenkai etamaikkurup- 
pire. 
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376. Who wants to rescue a man who stood near him at a 
well and fell in and who then ccmplains that he pushed 
him? 


As the Lord reaches out His hand to the soul, 
the soul should not accuse Him of causing its 
bondage. 

377. Clrramujavenra vanantaraitile yivvarttattait tame 
>aiulkcc)!aiif e. 

377. This idea is given by the Ajvar after saying, ‘‘That 
would anger...” 

Periya Tintmoli 11. 8. 2: Tho Alvar shows aware* 
ness that the Lord is angry with his compla ning : 

“O God, skilled in wielding the discus, even 
if I possess sins that would anger >ou, let me 
tell you one thing - 1 stand very much trembling, 
like the mind of the navigators caught in a storm, 
with the fear that you may make me take birth 
in the wombs of men.” 

378. Clrramunt?n|-aj-intal collumpati yennennil, arulum 
arttiyum ananyakatitvamum collappannum. 

378. If it be said, "If he (the Ajvar) was conscious of anger 
(on ihe part of the Lord), then how is it that he speaks 
thus (blame)?’* (The answer is that) the grace (of the 
Lord) and the restlessness and helplessness (of the soul) 
make for such speaking. 

379. Cirinalum kalaikkattik ko]lalampati yiruppanoru- 
vanaip pej-ral ellam collalanDfe. 

379. Even though there is anger, all these things are said (by 
the Alvar) since (he knows that) there is escape from 
them by embracing (His) feet. 

380. "Krupaya paryapalayat”, "Aricinattar, 


380. "Pardoned by grace...**; "By extreme anger...” 
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Ramayana 5. 38. 34: 

The deicendant of Kakutstha, the protector, out 
of grace, pardoned the crow that fell on the 
ground seeking refuge, though it deserved to be 
killed. 

The reference is to the crow who, desiring to make 
love to Slta, pecked at her and made her bleed. 
Rama wounded the crow, but then, responding to 
its plea, pardoned it. 

Perumal Tirumoli 5. 1 : 

“Even if you don’t prevent the grief that has 
been given (me), there is no refuge except your 
feet. O mother, living at Vittuvakotu surroun¬ 
ded by a garden of flowers with fragrance every¬ 
where! if by extreme anger, the mother who 
brought forth the child throws it away again, 
(the child) will be crying thinking of her grace 
only. I was like that.” 

381. Tripat viputiyile paripurnanupavam natava nirka, 
atu untatu urukkattate, desantarakatanana putran 
pakkalile pitru hrutayam kitakkumapole, samsarikaj 
pakkalile tiruvullam kutipsy, ivarkalaip pirintal 
arramattate, ivarkalote kalantu parimarukaikkuk 
karanakaleparahkalaik kotuttu, avarraikkontu vya- 
parikkaikkitana gakti visesahkalaiyum kotuttu, 
kankananirkil anaiyittu vilakkuvarkal enru kannuk- 
kut torratapati urankukira prajaiyait tay mutukile 
yanaittukkontu kitakkumapole, tanarinta sampan- 
tame hetuvaka vitamattate, akavayile anaittuk- 
kontu, atciyil totarci nanrenru vitate, sattaiyai 
nokkiyutanketanay, ivarkal asatkarmahkalile pravart* 
tikkumpotu mltkamattate, anumati tanattaip panni 
utaslnaraip poleyiruntu mltkaik kitamparttu, nan- 
t maiyenru peritalavatoru tlmaiyum kanate nfcfriyaik 
kottip parttal oruvajiyalum pacaikana tolintal 
aprapyamenru kanna nlrote mlluvatu; tanakkera 
idam perra valavile, engiiraic connay enperaicconnay 
ennatiyarai nokkinay avarkal vitayait lirttay 
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avarkaluk kotunka nilalaik kotuttay tnfappole 
cilavarrai yerittu, matimankayittu, ponvaniyan 
ponnai uraikalliJe yuraittu mcjukaje yetutiuk kal 
kalaficfnru tirattumapoie, janma paramparaikal 
torum, yadruccikam prasarikikam anussnkikamenkira 
sukruta vis'esahkalaik karpittukkontu tane yavaf|*ai 
onrupatiakki natattikkontu pgrum. 

In the splendor of the three-fourths (Vaikuntha), where 
the experience of complete fullness is going on, that enjoy¬ 
ment does not take any shape since the divine mind is 
always with those in bondage, like a father, not sleeping, 
remembering a son who is in another country. As if 
fleeing from (His) house, the divine will, going to the side 
of those in sarasara, being unable to bear them 
being separate (from Him), grants them organs and bodies 
for exchanging (with Him) and power by which to perform 
with these. Not visible to the eye, lest being seen (by them) 
they curse Him, saying, “Go away!”. He dwells within 
embracing them unbeknowns to them, like a mother 
embracing her sleeping child unbeknowns to the child. 
Sharing their sorrows, protecting their being, not preventing 
their continuation in bad deeds, giving premission, standing 
as if indifferent. He searches for a way to rescue them. 
Without coming across even one defect that can be exagge- 
ated into a virtue, He sheds tears just like a physician 
scratching the forehead (of a patient) to see if there is any 
blood and losing all hope when no blood is seen. As He 
gets a chance, if He can find any excuse, imagining that, 
“You said the name of My place'*, “You spoke My name”, 
“You protected My devotees’', “You removed their 
thirst 0 , “You gave them shelter”, then He grants them 
these qualities - - like a goldsmith testing gold on a touch¬ 
stone and with the aid of wax, collecting a gram 
of gold from what is rubbed off, He imagines distinctions 
of merit, however incidental and unintentional, over a 
series of births and multiplies them ten-fold to them. 

The central concept of the passage is that 
unintentional good deeds (yadrcchika mkrta) form 
the basis of the Lord's grace. 
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382. Lalita caritatikajile ivvirttam curukka mofryak 
kanalam. 

382 This message is to be seen in (extenso) in the story of 
Lalita and in other places. 

Queen Lalita, a favorite consort of the king of 
Varanasi, explained her favored position by 
reference to the evems of a former binh. 1 herein 
as a lat, while trying to extinguish the lamp in the 
temple and help herself to food-offerings, she 
accidentally re-kindled the dying lamp; for that 
unintended favor to the Lord, she was reborn in 
high position. (From the Visnu Dharma Purana) 

383. Ajfiarana manusyarka] va|a tantanenrirupparkaj. 

383. The ignorant think with indifference that (the Lord) simply 
blesses. 

384. Jfianavankal “inrennaip porulakkit tannai yennul 
vaittan'', “ennari|-i ce>ieno vennehcil tika]vatuve'\ 
“natuve vamuyyak koiki§ra naiag", “ariyatana 
varivittavatta nleeytanavati' }eg*riyege*\ “porulal- 
lata vt*nnaip porulakki yatimai kouia> , \ “rggait- 
timanah ketuitay”, “inaruvittolum man a me lamay" 
CBritup-tanifparkal. 

384. The wise (like Nammalvar), remembering (the Lord’s 
actions), exclaim, 

“Ihis god placed Himstlf inside my mind, after 
consideiing me worthy enough - -why did He 
not care for me for a long tin e before? 1 pra> 
that the Lord of Tiruper surrounded by hill-like 
buildings, should be kind enough to tell me the 
reason.” 

(Tiruvaimoli 10.8 9) 

“On the basis of what good deed does the Lord 
of Tiiuvattar shine in my mind? --that Lord 
whose form is comparable to water, collyrium 
and a standing mountain, who possesses the 
discus that returns to His hand after battling in 
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the desired place and whose head is scented by the 
sacred basel that gives forth fiagraocc on His 
body constantly. 0 


(Tiruvaimoli 10.6.8^ 
“How can I let go that Lord who looks bright 
utttr doing some mischief, looking into the eyes 
of the young cowherdesses? He who does mischief, 
who happens to be my Lord, who happens to be 
my life and who is like a lamp (illumining all). He 
suddenly, one day, lifted me up!” 

( Tiru vaimoli 1 . 75 ) 

“O Lord who possesses high and baffling qualities 
and has neither equal nor superior^ O Lord, born 
similar to all tne things of this earth, O Lord, 
Your helping me by being a teacher, the father, 
the mother who caused my birth, and by being 
the life of all - - lowly that 1 am, 1 cannot 
measure all your favours. 0 


(Tiruvaimoli 2.3>2) 

“O Lord, having Vaikuntha as your kingdom, 
having the discus as your weapon and having the 
eagle as the emblem on your banner, O Lord, 
having a color similar to black clouds, O Lord, 
slaying in the city of Sirivaramangalam where 
many learned in the four Vedas reside by your 
grace ! Accepting me as one worthy, even though 
1 was worthless before, You accepted my servi¬ 
tude —I do not know the manner of repayment!*, 

(Tiruvaimoli 5.7.3) 

“You corrected my evil mind. . 

(Tiruvaimoli 2.7.8, quoted at number 349) 

“Conferred on me mind that will always serve. . 

(Tiruvaimoli 2,7.7 quoted at number 349) 
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385. Bhasyakarar kalattile orunal perumal purappattaru]- 
untanaiyum parttup periya tirumantapattukkuk kijaka 
mutalikal eliarum tiralaviruntavalavile ivvarttam 
prastutamaka, pinpu piranta varttaikalai smarippatu. 

385. Let us remember the discussion which took place on this 
subject one day in the time of the Bhasyakara, when all 
the religious teachers bad met in the assembly on the 
eastern side of the great hall, expecting the start of ihe 
divine procession. 

The question was raised as to why the Lord turns 
a particular person towards Him at a particular 
time, if salvation is by grace without reference 
to deeds. The answer given by the learned 
* was that the Lord takes unintended good deeds 
(yadrcchika sukrta) as a pretext for accepting 
the soul—over a series of births He finds an 
excuse. 

386. Akaiyal ajnatamaga nagmaikalaiye parracakak- 
kontu kataksiyanirkum. 

386. Therefore, it is seen that goodnesses done unknowingly 
are taken as qualification. 

Examples : a person goes to the market and uninten¬ 
tionally passes the temple; or, chasing a cow, 
a man happens to go around the temple; or 
watering flowers, one accidentally waters a tulasi 
plant. 

387. Ivaiyunkuta ivanukku vilaiyumpatiyire ivantannai 
mutalile avan srustittatu. 

387. Even these (unknowingly done deeds) are produced to 
this on6 (the soul) in the body He (the Lord) first 
brought forth to this one. 

388. Atutaggai nirupittal ivag tagakku onrum ceyyaventa- 
tapatiyayirukkum. 
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388. From pondering this, (it is seen that) it is not 
necessary for this one (the soul) to do anything. 

389. Palaiyataka ujuvatu natuvatu vilaivataypporum 
ksetrattile utirimulaittu palaparyantamamapole, ivai- 
tag tannataiye vilaiyumpati ya>i|*|-u pattiyulavag 
pajam pugaltai srustitla kattalai. 

389. As in all directions, the seed that has fallen accidentally 

grows up to maturity in fields where ploughing^ 
planting and reaping have long continued, in the 
same manner, the Ploughman of Bhakti (the Lord) 
creates, in dry land, fruit to this ODe (the soul) 
which has sprung up of its own accord, as it were. 

390. Avaitagevai yeg^al. 

390. You may ask, “What are these (fruits)?” 

391. Purvakruta punyapunya palankalai cilakalam pujittu, 
uttarakalattil vasanai kontu pravarttikkumattanai 
yennumpati kaiyojiota tacaiyile, * namar ?, nam ninra 
nilaiyetuV, namakkigimel pokkatiyetu? 1 en^-u 
pirappaga cila nifupana vijesagkal untu; avaiyaial 
mugpu coggavaiyatal. 

391. (To souls) having experienced for a long time the fruits 

of good and bad deeds done in former births and in 
the future feeling disinclined towards (karma and 
its fruits) with the thought that life just continues 
on the (latent) impressions (of past karma), there 
are questions as to origin, “Who are we?", “What 
was our original position?", “Where are we going?”- 
these are the (fruits) referred to earlier. 

Such reflections are the result of seeds sown by 
the Lord and are the first indications of the soul's 
turning toward the Lord. 

392. “Yatha hi mosakah panthe’* eg*u tolanki itigutniyu 
kramattai pakavac castrattile collij- j-u. 

. i4 


106 


SRIVACANA BHUSANA 


392. The manner of this is explained in the scriptures of the 

Lord (the Paftcaratra Agama-s), beginning with, “As 
thieves in the case of a traveller.” 

Ahirbudhnya Samhita 14. 34 : 

“As thieves in the case of a traveller who has 
gone away 9 leaving his belongings, will cease 
all efforts at stealing when he comes back.” 

A traveller (the Lord) leaves nis baggage (the soul) 
unattended; thieves (punya and papa) are about to 
steal it v when the traveller returns; the thieves run 
. away at the very sight of the traveller. 

393. “Veriteyarul ceyvar” enriv varttattai spastamaka 
arulicceytarire. 

393. Is not this clearly stated in the words, “Gives grace 
without any expectation../’? 

Tiruvaimoli 8. 7. 8: 

“I do not know any other favour! The Lord 
who controls me heartily gives grace without 
any expectation to those whom He gives (it). 
He f keeping in his stomach the three 
worlds, in a manner not affecting their routine, 

* has taken a place in my mind, even though I am 

infinitisimally small/’ 

394. "Ceyvarkatku” enru arulukku hetu sukruta meggani- 
nrate yeggil; appotu “verite' egkira vitam ceratu. 

394. If it be said, “Are not good deeds the cause of grace by 
the words, 'to those who do* ?’’ (the answer is) that 
then (i. e. if you take the words in that sense) there is 
disagreement with the words, ‘without expectation/ 

The questioner takes ‘ceyvarkatku' to mean, 
“to those who do (good deeds)”, rather than, 
“to those whom He gives (it)/’ 

395. Pakavatapimukkyam sukrutattalagrikke pakavat- 
krupaiyale pirakkifatu, atvesam sukrutattale yegnil; 
inta pala vigesattukku actai satanamakka vonnatu. 
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395. If it be said that the Lord’s turning His face toward the 
soul arises from grace and not from good deeds, but the 
lack of hatred (toward the Lord) arises from good deeds, 
then, it is answered, that this special fruit cannot be 
from that means. 

The lack of hatred of the Lord could not result 
merely from good deeds. 

396. Sastramum vitiyate namumariyate yirukkij*a vittai 
sukrutam enj-u nam peritukirapati yennennil, naman- 
ru, Isvarancnru kettirukkaiyayirukkum. 

396. If it be said, “How can we give the name, ‘good deeds’, 
to actions not enjoined by the scriptures and unknown 
to us?”, the answer is, it is often heard, “not by us, 
but by the Lord.” 

We do not call these actions good deeds, but the 
Lord does—this is the wonder of grace. 

397. Ivvartta visayamaka ajvarkal pacurahkalil paraspara 
viruttam pole tdf|-umavaj-j-il collukiga pariharamum, 
marrumuntana vaktavyahkalum vistarapayattale 
collukif ilom. 

397. As to this, there seems to be statements contrary to one 
another in the hymn9 of the A]vars, but we abstain from 
discussing these from fear of diffuseness. 

Sometimes the Alvars appear to speak of good 
deeds- as the occasion for grace, and at other 
times they speak of grace without cause. 

398. Akaiyal ivag vimukagaga tacaiyiluhkuta ujjivik- 
kaikku krusi panniga I^varagai yanusantittal 
eppotum nirpparanaye yirukkumiltagai. 

398. Therefore, if this one (the soul) merely thinks of the 
Lord who laboured for the uplift (of the soul) even when 
this one was in a state of turning away (from Him), 
this one can be free from worries. 
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399. “Etir culal pukku" 

399. ‘‘Grace has encompassed my Lord who took the three 
strides in order to favour me. He took many births in 
order to stand against me in all my births and at all 
times, so that I may firmly dance and sing the hymns 
comprised of praise of His great qualities without 
minding about any other thing and with the thought 
that 1 have no succour other than the Slayer of Madhu." 
(Tiruvaimoli 2. 7: 6) 

400. Oruvanaippitikka nigaittu uraivalaivaraippole vyap- 
tiyum. 

400. Likewise, to catch one person, people pervade the whole 
village. 

The Lord pervades everywhere just to catch one 
soul. 

401. Srustyavataratikalaippole svarttamaka vegrire jftaoa- 
tikar anusantippatu. 

401. The wise consider that to be the intention of the (Lord’s) 
creation and avataras. 

402. Karmapalampole krupapalamum anupavitte yara- 
venum. 

402. Like the fruit of karma, the fruit of grace also must be 
ended through experiencing it. 

403. Krupai perukappukkal iruvar svatantaryattalum 
takaiya voi^atapati yirukaraiyumaliyap perukum. 

403. If the grace of the Lord begins to flow in a great flood, 
leaping both banks, none can stop it. 

404. Payahetu karmam; apayahetu karunyam. 

404. Karma is the cause of fear; grace is the cause of fear¬ 
lessness. 
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405. PayapayaBkalirantura marimarip praptiyalavum 
natakkum. 


405. Fear and non-fear, these two by turns, will go on until 
attainment (of the Lord). (The soul in bondage under¬ 
goes both.) 

406. Nivartyajfianam payahetu, nivarttaka jfianam 
apayah£tu. 

406. Knowledge of that which is to be removed (i. e. karma) 
causes fear ; knowledge of the removing (by grace) causes 
non-fear. 

407. Svatantragai upayamakattag parrigapotife ipprasah- 
kantagullatu. 

*407. This situation prevails only when there is attachmen\ to 
Self-dependent one as the means. 

408. Untapctoruvarttaiyum uuuatapotoruvarttaiyum collu- 
var pattupperuu! ij-e- avarkal pacurah kontan^u 
ivvarttama|-utiyituvatu. 

408. Indeed, there are ten persons whose speech has one intent if 
they have eaten and another intent if they have not. It is 
not from their efforts that this meaning is ascertained. 

Now begins consideration of the importance of 
the acarya. One cannot always rely on ten of 
the Alvars as sometimes they speak out of 
experience of the Lord and sometimes they speak 
without that experience. 

409. Ayarkalaic cirittirupparoruvaru^tire; avarpacurah - 
kontu ivvarttama^utiyitakkatavom. 

409. One there is (i. e. Madhurakavi) who kept laughing at 
these; from his word we should ascertain this meaning. 

Madhurakavi laughed at the other Alvars because 
they had no acarya. 

410. Svarupattukkum prapyattukkum cerotirukkavenumij-e 
prapakam. 
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410. The means should be suitable to the essential nature (of 
the soul) and to the goal (the Lord). 

The acarya is so suitable. 

411. Vatukanambi ajvanaiyum antanaiyum irukaraiya- 
renpar. 

411. Vaduka Nambi says that A]van and Andan are double- 
minded men. 

Alvar* and Andan (Kurattalvan and Mudali- 
yandan), disciples of Ramanuja, would sometimes 
seek out the Lord and at other times seek 
their acarya . 

412. Prapyattukku pratamaparvam acarya kainkaryam ; 
matyamaparvam pakavat kainkaryam; carama- 
parvam pakavata kainkaryam. 

412. The first step to the goal is service of the acarya; the 
middle step is service to the Lord; the last step is service 
to Bhagavatas. 

413. Svarupapraptiyai sastram purusarttamakac collanig-ka 
praptipalamayk kontu kainkaryam varukirappoie 
satyavivruttiyayk kontu caramaparvam varakka- 
tavatu. 

413. Scripture teaches the attainment of self-nature as the 
ultimate goal of man; since service comes as the fruit of 
attainment, the last step comes as the further extension 
of the ultimate goal. 

414. Itu tap turlapam. 

414. This (the last step), indeed, is difficult to achieve. 

415. Visayapravananukku attaivittu pakavat visayattile 
varukaikkulla arumai pslanru, pratamaparvatlaivittu, 
caramaparvattile varukaikkulla arumai. 

415. Leaving the first stage and coming to the last stage is 
more difficult than leaving attachment to sensory objects 
and coming toward the Lord. 
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416. Anku tosatarsanattale milalam; inkatu ceyyavonnatu. 

416. In the latter case, there may be turning away (from 
sensory objects) at the sight of defects; in the former 
case, there are no defects to make it so. 

Turning from the Lord to the Bhagavata is diffi¬ 
cult because there are no defects in the Lord. 

417. Tosamuntagalum kunampole upateyamayirukkum. 

417. Even if defect should appear, like virtue, it is acceptable, 

418. Lokaviparitamayire iruppatn. 

418. It is as the reverse of the world. 

When one finds defects in the world, one turns 
away; this is not so when one finds defects in 
the Lord. 

419. Kugam upateyamakaikkTtana hstu tasattukku- 
muntirC. 

419. The very same reason one takes for virtues applies to the 
taking of defects. 

The soul's relationship to the Lord is a natural 
one; rather than one based on the Lord's 
attributes; therefore, one accepts whatever 
appears to belong to the Lord, whether it appears 
as a defect or as a virtue. 

420. Nirkkrunagenru vay mutuvatarku mugge kruna- 
vagcgru collumpatiyayiruntatirS* 

420. Thete is the teaching that He it unmerciful and before tho 
mouth is closed (the teaching) that He is merciful. 

Sometimes the Alvars say the Lord is merciful 
immediately after saying He is unmerciful. 

421. Ippati collumpati panpirru krupaiyaltyenfu snelia- 
mum upakarasmrutiyum natantatire. 
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421. There has been love and gratitude (on their part) that out 
of grace this teaching (the teaching concerning salvation) 
has been given. 

422. Nirkkrunagaka gankittuc collumavastaiyiluirh 

karanaltai svakatamakavire coliiff-u. ^ 

422. Even in the state of saying He is unmerciful, the cause is> 
said to be the self alone. 

They recognize that the fault is their own and not 
the Lord’s. 

423. Kunatosahkalirantum ksudra purusarttattaijurru 
purusartta kastaiyaiyum kulaikkunu 

423. Virtue and defect (of the Lord), these two put an end not 
only to petty aims, but even to the highest aim (i. e. service 
of Bbagavatas). 

Sometimes grace overwhelms the Alvars such that 
they lose sight of service to the community of 
Bhagavatas. 

424. Nityagatruvayir^ yiruppatu. 

424. (The enjoyment of the Lord) is an eternal enemy. 

423. Jppati prapyattai 'yaj-utiyittal atukku satnigamaka 
venumire prapakam. 

425. If the goal is to be accomplished in this way (see 412), the 
means should be suitable to that. 

426. AUatapotu prapya prapakahkalukku aikyamillai. 

426. Otherwise, their is no identity of goal and means. 

427. Igvaranaippafrukai kaiyaippitittuk kariyahkollumo- 
pati; acaryagaip pa^rukai kalaippifittuk karyai- 
kollumapati. 

427. Embracing the Lord is like taking, by grasping the hand: 
embracing the acarya is like taking, by grasping the foot. 
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428. Acaryag iruvarkkum upakarakag. 

428. The acarya serves both (the soul and the Lord). 

429. Jjvaragukku eesavastuvai yupakarittSg; cttanagukku 
sesiyai yupakaritcan. 

429. To the Lord he shows the Sesa; to the soul he shows 

SesL 

430. Igvarantanum acaryatvattai acaippattirukkum. 

430. The Lord himself desires acaryahood. 

431. Akaiyij-e kuruparamparaiyil anvayittatum, rfrlkl taiyum 
apayapratanamum arulicceytatum. 

431. Therefore, there is (His) association in the line of 
teachers, and the teaching of the Gita and of the grant of 
fearlessness (in the Vibhisana-episode of the Ramayana) 

The Lord himself takes the role of acarya on. 
more than one occasion. 

432. Acaryagukku satruga pratyupakaram-pannalavatu 
viputicatustayamum igvaratvayamumugtakil. 

432. If there is to be suitable return of service made to the 
acarya, there must be four kingdoms and two Lords. 

Since there is only one Lord and two kingdoms 
(the earthly and the heavenly), it is impossible 
to repay the aearya . 

433. Irfvara sampantam pantamoksafikalirantukkum 
potuvayirukkum ; acarya sampantam moksattukke 
hetuvayirukkum. 

433. Common to both bondage and release is^relationship to 
the Lord. The relationship to the acarya is only for 
the cause of release. 

434. Pakavallapam ac&ryagale. 

434. The attainment of the Lord is through the acarya. 


15 
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435* Acaryalapam pakavanale. 

435. The attainment of the acarya is through the Lord. 

436. Upakaryavastu kauravattalfc acaryapilkattil mikavum- 
upakarakap Isvarap. 

436. The Lord is more exalted than the acarya through the 
greatness of the thing gifted. 

437. Acarya sampantam kulaiyate kitantal jnanapakti- 
vairakyahkal untakkik kollalam. Acarya sampantam 
kulaintal avai yuptagalum prayojapamillai. 

437. From abiding without giving up connection with the 
acarya 9 knowledge, devotion and renunciation may bo 
grasped ; from the leaving off of connection with acarya f 
there is no purpose for these, even if they arise. 

438. Tali kitantal pusapahkal pannippunalam \ talipapal 
pusaiiankaleUam-avatyattai vilaikkum. 

438 . The Tali abiding, jewels may be prepared and worn ; the 
Tgli gone, jewels give rise only to disgrace. 

The Tali is the sacred necklace worn by a woman 
as a symbol of the marriage committment. When 
the Tali is no longer worn at the death of the 
husband, the widow should no longer wear 
jewels. 

439. Tdmaraiyai alarttakkatava gtityantane niraippirintal 
attai yularttumapale, svarapa vikasattaip pappumitf- 
varan tape, acarya sampantam kulaintal attai 
▼atappappum. 

439. As the very sun which causes the lotus to blossom, dries it 
up when it is separated from water, so the same Lord who 

, causes the blossoming of the essential nature (of the soul) 
causes the fading of that when the relationship with the 
dearya has ended. 
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440. Ittaiyoliya pakavat sampsntam durlapam. 

440# Without this (relationship to the acarya ) # it is difficult to 
attain relationship to the Lord. 

441. Irantumamaiyato, natuvil prrunkuti yeppcppil; 

441. The two (the acarya and the Lord) are appropriate, but 
why the intervening noble family (the Bhagavatas)? 

442. Kotiyaikkolkompile tuvakkumpotu cullikk&l 
ventumapole, acaryaovayattukum itu venum. 

442. As there is need of small sticks when raising creepers to 
their props, so there is need of this (the noble family) 
for making association with acarya. 

443. Svapimanattale Tjvarapimanattaik kulaittukkonta 
vivapukku, acaryipimanamojiya katiyillaiyegru 
pillai palakalum arulicceyyakjkettirukkaiyayirukkum. 

443. (Vatakkuttiruvlti) Pillai was often heard to say, "There is 
no way except the affection of the acarya ( acdrygbhimana ) 
for him whose self-conceit blocks the affection of the Lord." 

Vatakkuttiruvitip Pillai (Lokacarya’s father) 
beard the above exposition from his guru 
Nam pillai. 

444. Sva svatantryapayattale pakti naluvijju. 

444. Bhakti is lost from fear belonging to independence. 

One who follows the path of bhakti necessarily 
asserts himself; consequently, he is subject to the 
fear that the Lord will not help him. 

445. Pakavat svatantryapayattale prapatti naluvij-fU. 

445. Prapatti is lost from fear that arises from the independence 
of the Lord. 

Since one does not know what the Lord is going 
to do, there may be hesitation in surrendering. 
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446. Acaryanaiyutn tan parrumparru ahamkara karppa- 
makaiyale, kalanko^tu motiramitumopati. 

446. Since attachment to the acarya is itself pregnant with 
pride, it is like taking a ring from the god of death 
(inviting destruction). 

Any self-assertion or independence on the part 
of the seeker disallows true surrender to the 
Lord as the only means. Therefore, the acarya , 
who is free of pride, should initiate the relation¬ 
ship. 

447. Acaryapimagame yuttarakam. 

447. The affection of the acarya alone is deliverer. 

448. Kaippatta porulaik kaivittu putaitta porulaik 
kanieikkak katavanallag. 

448. One should not throw away treasure that is in the hand 
desiring treasure that is in the earth. 

The acarya i£ close at hand. 

449. Vitaypirantapatu karastamaga utakattai upeksittu, 

jlmuta jalattaiyum sakara salilattaiyum saritsalilattai- 
yum vapikupapayassukkalaiyum vafieikkak katava- 
gallag. 

449. When there is thirst, let not one disregard the water lying 
in the hand, desiring the water of clouds, the ocean, the 
river, tanks or wells. 

4S0. Pattukketkumitamum, kuppituketkumitamum, kutit- 
tavitamum, valaitta vitamum, uttumitamum ellam 
vakuttavitamd yegrirukkakkatavan. 

450. The place where songs are heard, the place where calls 
(for help) are heard, the place of the step, the place of 
surrounding, the place of feeding: one ought consider all 
these as appropriate (as acarya) (to the soul). 

The place described is the place of the Lord 
where the nityasuris praise, the place where devas 
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call on the Lord for help, the places of incarna¬ 
tions of the Lord, where the Lord is omni¬ 
present and where the Lord feeds the soul. To the 
seeker, the acarya should be all the above, 

451. Ivanukku pratikular svatantrarum tevatantarapara- 
rum ; anukular acarya paratantrar; upeksaniyar 
Ts'vara paratantrar. 

451. Those who are independent and those who worship other 
gods are against this one (the soul) ; those dependent on 
the acarya are friends and those who are obedient to the 
Lord are not to be regarded. 

The latter are not hostile to the seeker, but they 
arc not going about the matter in the right way, 
l.e. through the acarya. 

452. Jnao&nustaoahkalirantum allatarkku up&yankama- 
yirukkum ; ivagukku upeyankamayirukkum. 

452. The two, knowledge and practice, are accessories to the 
means for others (those who do not have an acarya) ; for 
these (who have an &carya) 9 they are accessories to the 
goal. 

What is part of the means for others, is part of 
the result of having attained the Lord for one 
who has the affection of an acarya . 

453. Ivagukku nisittanustanam tagnaiyum piraraiyum 
nacippikkaiy&le tyajyam. 

453. For him (the prapanna) there is renunciation of forbidden 
practices, lest there be destruction to himself and to 
others. 

454. Tan naeikkifatu mugrapacarattilum anvayikkaiy£le; 
pirar naeikkiratu tagnai yan&tarittom tannagust- 
agattai yaftkikarittum. 

454. From connection with the three faults (faults toward the 
acarya 9 the Lord and the Bhflgavatas), he would be 
destroyed; neglecting him or agreeing with his practices, 
others would be lost. 
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455. Vihitapokam nlsittapokampsle loka viruttamn- 

manj-u; narakahctuvumapj-u; ayirukkacceytt 
svarupaviruttamumay vedantaviruttamumiy 

prapyapratipantakamumay irukkaiyale tyajyam. 

455. Unlike unlawful sexual enjoyment, lawful enjoyment it 
not condemned by the world nor the cause of hell; even 
so, both of these are to be renounced as opposed to 
essential nature, opposed by the Vedanta and a hindrance 
to attainment. 

456. Pokyataputtikulaintu tarmaputtya pravarttittflluzn 
svarupam kulaiyum. 

456. Even by giving up sexual pleasures as means of enjoyment 
and adopting them on the basis of dharma , there is 
destruction of essential nature. 

Even on the basis of dharma , sexual activity is 
a distraction from complete rurrender to the 
Lord through the acarya. 

457. “KsCtrani mitrani” enkij-a tflokattilavastai pij-akka- 
ve^um svarupam kulaiyamaikku. 

457. That there be no destruction of essential nature it is 

necessary to live in the state (shown) in the verse 
‘•Fields, friends ...” j 

Hastiitiri Mahatmyo : 

"•Whether fields, friends, wealth,sons, wife, animals 
or house-property, O Lord, for those who are 
drawn to (Your) lotus-feet, all these become 
harmful." 

458. Prapyapumiyil pravanyamum, tygjyaptimiyil 
jihasaiyum anupavalspattil atmataranayogyataiyum, 

upaya catustayattukkum venum. 

451. Becoming devoted to the situation of attainment, desiring 
to abandon the situation of separation, and being 
unable to bear the soul in the absence of experience (of 
tha Lord), these are necessary to the four upayas. 



SRIVACANA BHUSANA 


119 


The four upayas are : bhakti , p rapatti, the Lord 
Himself directly and the Lord through grace. One 
may attain by the self-effort of bhakti or prapatti % 
by the grace of the Lord through self-effort or 
purely by the grace of the Lord. The last two may 
be interpreted in terms of acarya as well. 

459, "Palutakatonrafinten" enkif-a pfittai purvop&yat- 
tukku pramanamaka anusantippatu. 

459. The words, M I have understood something which won't 

be in vain...", are to be considered as authority tor 
the former upaya (i.e. by the grace of th & acarya 
through self-effort). 

Fourth Tiruvantadi , 89 : 

“1 have understood something which won't be in 
vain, worshipping those who resort to the Lord, 
meditating on the feet of the Lord of the milk 
ocean.without any distraction-whoever enjoys this 
life with humility will destroy the sins attached (to 
the soul), will open the doors of Vaikuntha and 
remain there with greatness." 

460. “Nallaven tali*" "raaraya tanavanai" enki^a pftttuk- 
kalaiyum stotrattil mutinta tflokattaiyum *pa4ur 
manusyah’ egkira slokattaiyum itukku pramanamaka 
anusantippatu. 

460. “O ray good maid “Will themselves vanquish 
those...* 9 -these stanzas and the jloka at the end of the 
the Stotra (Ratna) 9 and the *loka, “Cattle or humans...", 
should be considered authority for this acaryabhimana . 

Nacchiyar Tirumoli 10.10 : 

“O my good maid f the supreme Lord, our 
supremo one, elevated on the serpent-couch, is 
wealthy, great Lord; we are small men; 
what can we do ? Visnucitta (Periyalvar) of 
£rivilliputtur, if he is able to obtain a Suitable 
prize from their god, let me see that! " (And&l is 
languishing—the Lord is such a big man. 
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perhaps He doesn’t care—her father, Periyalvar, 
will help her out.) 

Fourth Tiruiantadi, 18 : 

v The merits of those who praise those that praise 
id a special way the man-lion that ripped open 
the chest of the inimical demon, with sharp 
nails, will themselves vanquish those of the latter 
(the merits of those who praise the Lord 
v directly)/’ (The point seems to be that the merits 
of praising the Bhagavatas are greater than those 
who praise the Lord without the good offices of 
an deary a .) 

Slotra Ratna 63 l 

•‘Grant me your grace regardless cf my own 
conduct, having in view my grand-father, 
Nathamuni, the self-possessed one who is the 
extreme excellence of sincere love to' your 
lotus-feet. 

Source unknown ; 

“Cattle or humans or birds, who associate with 
Vaisnavas, by that alone they will enjoy that 
highest place of Visnu.” 

461. Acaryapimagantag, prapattipole upayantarahkalukku 

angamumay svatantramumayirukkum. y 

461. Acaryabhimana , like prapatti , is an accessory to other 
means as well as an end in itself. 

462. Paktiyilasaktagukkup prapatti; prapattiyilasak- 
tanukku itu. 

462. Prapatti is for those who are not able to do bhakti ; this 
(acaryabhimana) is for those unable to do prapatti . 

463. Itu pratamam svarupattaip pallavitamakkum, pinpu 
puspitamakkum, anantaram palaparyantamakkum. 

463. At first this ( acaryabhimana) makes the essential nature 
produce a sprout, then produce a flower and finally, the 
full fruit. 
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